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Abstract 
This study examines the influence of religion on the fertility behaviour of the Atyap 
people in Nigeria. It tests the particularistic theology hypothesis which posits that 
religion in itself, as opposed to socioeconomic factors, can influence fertility behaviour, 
using data obtained by the author from women aged 15 -49 years, focus group 
discussions and in -depth interviews, during a survey conducted from July to December 
1995, in Kaduna State, Nigeria. 
Religious denomination and two indices of religiosity (religious participation and 
beliefs) were used to explore the relationship between religion and fertility behaviour in 
this study. The index of religious participation was constructed using four items: 
frequency of prayers, Bible study or listening to Bible reading, attendance of Church 
services, and participation in other religious activities. Similarly, the index of religious 
belief is based on four items: belief in the Biblical accounts of the creation of man, and of 
the world; miracles as recounted in the Bible; and God's punishment of those who 
disobey His laws. Multivariate logistic and ordinary least squares (OLS) regression 
analysis were used to determine the effects of the religion variables on fertility behaviour. 
The results of this study indicate that religion, through its institutions and doctrines 
or belief system, has an important link with Atyap's fertility behaviour, and that religious 
institutions in particular local communities operate differently to influence fertility. 
Differentials in desired family size, approval and use of family planning, nuptiality 
patterns by religious denominations and religiosity were found. Women with more 
intensive religious beliefs had higher fertility than women with less intense religious 
beliefs. Similarly, Catholic women had higher fertility than Protestant women, and Non - 
ECWA women had a higher total fertility rate (TER) than the ECWA women. 
This thesis concludes that there is a need for greater interest in the relationship 
between religious institutions and fertility behaviour in Africa, particularly among the 
various ethnic groups in Nigeria, and in the institutional approach to the study of fertility 
behaviour. Such research will improve our understanding of the relationship between 
fertility and its determinants in communities that are religious, and guide the formulation 
of population related policies that could be perceived either as enhancing the faith or not 
directly antagonistic to it. 
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Chapter 1 
Background to the study 
How can they [Africans] be understood, and their future predicted or controlled? 
What are the forces behind these surging peoples of Africa? 
One of the greatest forces has ever been the power of religion. This `incurably 
religious people' is a phrase often on the lips of many old African administrators. 
Religion still wields great power in the modern world... (Parrinder 1954:9 -10). 
...new forms of family formation and procreation exist in many parts of Africa 
today. We need to know more about the context in which they exist and the factors 
associated with them. In order to [understand] reproduction behavior in Sub - 
Saharan Africa, ...special small scale investigations [should] be undertaken. These 
investigations should be designed with specific cultural groups in mind since social 
norms and customs surrounding sex, marriage and childbearing behavior differ 
between cultural groups....The use of internationally standardized questionnaires, 
like the WFS and the DHS surveys, provides information that is internationally 
comparable, but it does not give an insight into traditional socio- cultural practices 
that influence the issues being investigated...(Rwabushaija 1991:168 -9). 
1.1 Introduction 
The fertility behaviour of groups and individuals is governed not only by economic and 
technological forces within the society but also by how the people perceive and respond 
to these forces. Therefore knowledge of religious, cultural or ethnic groups' and 
individuals' perception of their fertility and its determinants is central to the study of 
fertility behaviour. This study sets out to examine the fertility of the Atyap people of 
Kaduna State,' Nigeria, and to explore the relationship between their religion and fertility 
behaviour. 
Nigeria is the tenth most populous country in the world and the most populous in 
Africa, having a population of 89 million in 1991 with 47 million residing in the former 
northern region and 24 million in the Middle Belt states within the northern region (NPC 
1994:2). The official total population of the Atyap is not known since language and 
This community has previously been addressed in all literature by the Hausa term, Kataf or Katab. 
The name Atyap, which the ' Kataf call themselves, is used in this study because the State Military 
Governor officially addressed them by this term in October 1995 when he announced their freedom from 
Hausa -Fulani Muslim rule. 
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ethnicity were omitted from the 1991 Nigerian Census because they are regarded as 
controversial and divisive topics (Haub 1992). However, according to the 1991 census, 
Zongon -Kataf Local Government Area (LGA) had a population of about 150,000 
(National Population Commission 1992:15), and the population of the Atyap, as 
enumerated within their homeland in Zongon -Kataf LGA, may be about half or more of 
the population of the LGA.2 
Most Nigerians are farmers. About 63 per cent of the Nigerian population was 
estimated to reside in rural areas, in 1992 (UNICEF 1994:74), and this rural population 
is mostly engaged in subsistence agriculture. Only 24 per cent of Nigerian women aged 
10 years and above and 30 per cent of men were engaged in non -agricultural occupations 
(NPC 1994:60 -61). 
There are two dominant religions in Nigeria, Christianity and Islam (Makinwa- 
Adebusoye and Feyisetan 1994:48) but, as already mentioned, the population of relígíous 
groups is not known. However, in 1993, an independent organisation outside Nigeria 
estimated that Christians make up 50 per cent, Muslims 40 per cent and Traditionalists 
10 per cent of the Nigerian population (Johnstone 1993:421). While Christianity is 
predominantly practised in the South, Northern Nigeria is predominantly Muslim 
(Federal Office of Statistics and IRD/Macro International 1992:1). 
An extraordinary array of ethnic groups inhabits Nigeria. Indeed, there are about 
374 -420 culturally diverse ethnic groups (Otite 1990; FOS and IRD/MI 1992:2; 
Johnstone 1993:423 -6). The numerically dominant ethnic groups include the Hausa, 
Yoruba and Igbo in the North, West and East respectively. Other major ethnic groups 
are the Fulani and Kanuri in the North, the Efik in the East, the Edo and Urobo in the 
Niger River delta, and the Tiv who reside in the Middle Belt (Figure 1.1). 
The minority groups are numerous and diverse, but are generally non -Muslim and 
geographically concentrated in the Middle Belt of Nigeria. Early ethnographers 
estimated that over 250 ethnic groups inhabit the former northern region with most of 
these being Christian and residing in the Middle Belt (Turaki 1993a:14). 
2 The Bajju are considered to be a larger group than the Atyap but much larger numbers of their 
population reside in neighbouring LGAs compared to the Atyap residing in other LGAs, 
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The Middle Belt area that is in the former northern region comprises southern parts of 
Adamawa, Bauchi, Kaduna, and Kebbi States, Benue, Kogi, Kwara, Niger, Plateau and 
Taraba States, and Abuja, the Federal Capital Territory. Most of the over 200 non- 
Muslim groups (NMGs) are concentrated particularly in Plateau, Bauchi, Southern 
Kaduna State and Benue areas. The Atyap ethnic group, the subject of this study, is one 
of the Southern Kaduna non -Muslim ethnic groups which were generally subordinated to 
Hausa -Fulani rule of Zaría and of Jemaa by the colonial Government in the early 20`h 
century (Turaki 1993a:14, 54 -62). 
The few existing nationwide surveys - the 1965/1966 Rural Demographic Survey, 
the 1980 Nigeria Demographic Survey; the 1981/82 Nigeria Fertility Survey, and the 
1990 Nigeria Demographic and Health Survey - indicate that Nigeria has one of the 
highest reported fertility rates in Sub -Saharan Africa (see Cohen 1993). An estimated 
total fertility rate (TFR) of about six and a population growth rate of three per cent (FOS 
and IRD/NII 1992:3; UNICEF 1994:72), in addition to the national economic decline, 
contributed to the launching, in 1989, of a national population policy adopted in 1988 
(Caldwell et al. 1992:222 -3; Makinwa -Adebusoye and Feyisetan 1994:64). The policy 
aimed at reducing fertility from six to four children per woman by the year 2000. 
The Federal Government, besides adopting comprehensive socioeconomic 
programs for `reviving and restructuring the economy' (FMI 1991:143), also stepped up 
efforts to institutionalise the value of small family size, and provide both family planning 
information and services. The involvement of non -government organisations (NGOs) in 
providing services was also officially encouraged (United Nations 1989:220; Caldwell et 
al. 1992:224 -5; Robey et al. 1993 :35). These government activities have been found to 
make an impact on the fertility- related behaviour of Nigerians. The use of modern 
contraceptives is generally on the increase and Nigerians tend to desire fewer children 
than before the Government stepped up these fertility control activities (Piotrow et al. 
1990; Caldwell et a1. 1992; NRC 1993; Bankole 1994; Renne 1996). 
Unfortunately, most studies on demographic behaviour are based on selected areas 
or social groups of Nigeria, and sometimes are inappropriately generalised to the entire 
nation. Although research on demographic processes in Nigeria has increased since the 
1970s, studies in both southern and northern parts of the country have focused mostly on 
the numerically dominant groups, the Igbo, Yoruba and Hausa -Fulani. Even samples for 
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supposedly national studies tend to comprise mainly these major ethnic groups. For 
example, 577 women respondents (96 per cent of the sample) for the 1981/82 Nigeria 
Fertility Survey from the former Kaduna state were Muslim, and, most likely, Hausa (see 
Morah and Afolabi 1985:5). The map showing the enumeration areas (EAs) included in 
the 1990 NDHS also indicated that no enumeration area from the predominantly 
Christian Southern parts of Kaduna State was selected (FOS and IRD/MI 1992:xviii). 
Therefore, Nigeria, like some other LDCs, has a scarcity of demographic information 
both on the nation generally and on most of its ethnic communities especially the 
minorities of the Middle Belt. 
Little direct attention has been paid to the study of religion and its effect on the 
various areas of life, particularly fertility behaviour, in Nigeria. For example, information 
on religious affiliation was also not collected during the 1991 census because of its 
negative influence on the politics of the nation (Haub 1992:3; Turaki 1993a:226 -7; 
Isiugo - Abanihe 1994a:7), thus making impossible the use of the census data for any 
study relating to religion. Hence, in spite of the growing awareness of the great role 
religion plays in all spheres of the Nigerian society (Orubuloye et al. 1993; also see 
Renne 1996), the dearth of information on this variable is a serious weakness. 
This study is the first intensive depiction of the fertility of the Atyap population and 
the first to specifically explore the influence of religion and its institutions on fertility 
behaviour in the area. The study integrates the quantitative and qualitative approaches of 
data collection. The quantitative data come mainly from household and individual 
sample surveys in the Atyap community. The qualitative data come from in -depth 
interviews and a number of focus group discussions with the Atyap in their rural 
homeland and in Zaria town, as well as with government officials, NGO officials and 
Christian religious leaders. Both the quantitative and qualitative information was 
collected during six months of fieldwork from July to December 1995. Anthropological 
literature has also been intensively used, especially in Chapter 2. 
1.2 Fertility behaviour: general explanations 
The Nigeria Demographic and Health Survey 1990 has revealed variation in fertility 
behaviour between the predominantly Christian and more educated southern populations 
and the predominantly Muslim and less educated northern regions. The two northern 
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regions each have ideal family sizes and TFRs of one child higher than those observed for 
each of two southern regions of the country (FOS and IRD/MT 1992:25, 74). Since the 
non -Muslim ethnic minority communities of the Middle Belt are predominantly Christian 
and more educated in contrast to the majority Hausa -Fulani Muslims in Northern 
Nigeria, their fertility behaviour is expected to resemble that of the predominantly 
Christian and educated southern Nigerian rural communities rather than that of the 
predominantly Muslim Hausa -Fulani majority in Northern Nigeria. 
Numerous explanations of variation in fertility from one society or group to 
another and among individuals within the same society have been proffered (Schultz 
(1976:89), suggesting that no single variable determines fertility behaviour of any 
population. Rather, there exist several and various causes of fertility behaviour within 
and across populations. In this section, the six main general explanations offered in the 
study of fertility behaviour are briefly discussed. 
First, there is the classical demographic transition theory, a version of 
modernisation theory (Greenhalgh 1994:9), which outlines a historical generalisation of 
demographic changes experienced over time by societies. The theory posits that it is 
socioeconomic development that determines fertility behaviour (Notestein 1945, 1953; 
Preston 1978:9). In this view, the social and economic setting and family life are 
transformed in such a way that mortality declines, and while costs of children are raised, 
their benefits are Iowered, thereby reducing parents' fertility desires. This is a fairly 
straightforward application of the modernisation approach to the domain of family 
formation: prospective parents make rational cost -benefit calculations throughout the 
process, but the costs and benefits are altered by socioeconomic change. 
Despite its strong emphasis on social structure, and economic change, the classical 
demographic transition theory also accords a significant role to culture. In particular, 
this theory considers traditional culture, with its high value on children, to be an obstacle 
to changes in fertility behaviour (see Greenhalgh 1994:9 -10). However, the Princeton 
Project, in the late 1960s and 70s, on the historical demography of Europe revealed that 
culture (language, ethnicity and religion) rather than socioeconomic factors or 
development played a greater role in fertility decline (Knodel and van de Walle 1979; 
Watkins 1986). Thus, some critics of the classic demographic transition theory have 
argued that the theory provides only vague suggestions about fertility determinants, 
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particularly in less developed countries (United Nations 1973:59; Teitelbaum 1975:420- 
425), rather than a precise threshold (a check -list of essential characteristics or a 
combined score on some socioeconomic scale) of modernisation that will reliably identify 
a population in which fertility is ready to fall (Coale 1975:352). Nonetheless, 
demographic transition theory clearly suggests a series of testable hypotheses such as (1) 
education and economic development discourage fertility in all societies, and (2) the 
erosion of Traditional religion will have a negative effect on fertility. 
The second approach is the microeconomic theory of fertility, which was 
developed by Becker (1960) and broadened by Becker (1975), Leihenstein (1975), 
Easterlin (1978) and Easterlin and Crimmins (1985). This theory posits that fertility is 
determined not by the individual, but rather by the household's perceived costs of 
children (in time and money) and the psychic benefits (meeting religious and social 
obligations) relative to other goods, and by the biological constraints on the economic 
process of fertility decisionmaking. Social, psychological and economic benefits are 
considered key factors influencing fertility behaviour, particularly in less developed 
countries (Bulatao 1979:16; Donaldson 1991:56; Jones 1982:284), thus the 
microeconomic theory recognises a broader range of benefits than does demographic 
transition theory. However, the microeconomic `still [focuses] on the economic calculus 
of fertility decisionmaking, neglecting contextual and historical forces impinging on those 
cost -benefit deliberations' (Greenhalgh 1994:13), which are essential to fertility decline 
in the demographic transition theory. This theory, like the demographic transition 
theory, predicts that economic development will lower the demand for children by 
couples and the costs for fertility control, thereby reducing fertility. 
The third perspective is diffusion of innovations or the ideational theory that moves 
away from the empirically unsupported broad emphasis on social and economic 
modernisation of the demographic transition theory and the claims of rational fertility 
decisionmaking of the microeconomic theory, to a narrow focus on birth control. The 
theory posits that change in ideas about the acceptability of birth control and the spread 
of new technology determines fertility behaviour, and is central to the timing of fertility 
decline (Coale 1975; Knodel and van de Walle 1979; Retherford and Palmore 1983; 
Cleland 1985; Cleland and Wilson 1987; Lesthaeghe and Surkyn 1988; Watkins 1986, 
1987, 1991; Montgomery and Casterline 1993). The diffusion of ideas is achieved 
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through transport and communication networks, access to the mass media, opinion 
leaders (see also Hull and Hull 1984, 1997), and Western education that spread the small 
family values of the Western world (Retherford and Palmore 1983; Cochrane 1979:9; 
Caldwell 1982:314 -30; Mason 1991:223). However, the adoption of the new ideas 
depends on the speed with which the old beliefs and customs relating to family 
formation, community and national control systems are dissolved or eroded (Lesthaeghe 
1980:543). This implies that customs or traditional religious beliefs regarding human 
reproduction among social groups with mass education and adequate transport and 
communication networks, are likely to be replaced with Western secular values (see 
Caldwell 1982:319 -22) and, consequently, a change in the pattern of fertility regulation. 
Greenhalgh (1994:15) has criticised the diffusion perspective for reducing the 
explanation of fertility decline mainly to the use of contraception by placing great 
analytical weight `on communication about contraception by neglecting the possibility [of 
women]...also [discussing]...matters bearing on the socioeconomics of reproduction.' 
She further argues that the diffusion perspective treats culture as something delineated 
from the rest of social life, and as something that impedes contraceptive communication. 
It is also silent on the dynamic of change and often omits the context of contraceptive 
communication, and McNicoll (1992:406) argues that it fails to clearly identify stages or 
phases leading to the onset of marital fertility. These criticisms suggest that even where 
Coale's (1975) three conditions (see Chapter 5) are satisfied, certain social and economic 
factors may still sustain high fertility. 
Dissatisfaction with transition and conventional microeconomic theories, and an 
attempt to incorporate ideational theory also led to the fourth approach, the wealth flows 
theory (Caldwell 1976) which views the extended kin group (which shares the burden of 
child rearing among its members) as the locus of fertility decisions. The theory maintains 
that fertility declines only when there is a change in familial relations: a reversal in the net 
inter- generational flow of goods and services from the older to the younger generations 
and a nucleation of the family units (Caldwell 1976, 1982). This occurs mainly through 
changes in the family institution resulting from mass education, `the most potent force 
for change' (Caldwell 1980:227 -8, 1982:301 -30). Mass education causes widespread 
diffusion of Western ideology_ that, in turn, changes the morality of the household 
members and makes children costly and high fertility unnecessary (Caldwell 1982:211 -7). 
9 
Wealth flows from the older to the younger generations, nucleation of the family units 
and, subsequently, fertility reduction can therefore be expected in communities with mass 
education. 
However, the emphasis of the wealth flows theory on the role of the extended 
family or kin network in maintaining high fertility has been criticised on the grounds that 
the extended kin network provides alternatives to children as a source of old age 
security, and therefore should favour lower fertility rather than sustain high fertility (Cain 
1982). The location of wealth flows in the causal sequence has also been questioned by 
Turke (1989) who expressed the view that social and economic success is desired as a 
means to reproductive success rather than reproductive success being desired for 
economic rewards. Furthermore, the problems of reliability, measurability and 
generalisation from a small data set have been levelled against the wealth flows theory 
(Thadani 1978; Cain 1982; Schultz 1983). Schultz (1983:166), for instance, criticised it 
for lacking testable hypotheses and empirical support. In spite of these criticisms, it is 
still worthwhile to investigate the perceived role of inter -generational wealth flow in 
African populations that were partly instrumental in the birth of the theory. 
The fifth perspective is the women's status approach proposed in the 1980s which, 
unlike the classic transition and the wealth flows theories, places women's roles and 
status in a central position in the schema for explaining fertility behaviour. The main 
hypothesis, as stated by Mason (1986, 1987), is that the higher the woman's status, as 
measured by her education and position in the family and household, the greater her 
economic independence, autonomy from the man's control, and social status. High 
female status is believed to result in changes in the demand and supply of children and, 
consequently, in a decline in fertility levels (Heaton and Cornwall 1989; van de Walle and 
van de Walle 1993; CIeland et al. 1994b). The `women's status' theory implies that 
women prefer small families, so that when female status is high, fertility is low. 
However, since men's and women's social and familial preferences, norms, and goals 
differ and certain Iocal institutions, especially religion, could be brought to bear on the 
woman's choice of action (see van de Walle and van de Walle 1993:73 -75), fertility 
could still be determined by the men's preferences rather the women's. 
All these explanations of fertility behaviour have, as their partial base, the 
patriarchal institution, which is considered responsible for the family structure that 
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ensures and sustains high fertility. While Cain (1981, 1989) identifies patriarchy with a 
set of social relations and dominance of women by men, Caldwell (1982) links it to 
domination of the younger by the older generations. Smith (1989:172), in broader terms, 
explains that it subsumes `large numbers of women within families, families within kin 
groups, and kin groups within communes or villages.' This family and social structure 
ensures that fertility decisionmaking remains the prerogative of husbands and the kin 
group (Davis 1957:90 -93). Caldwell and Caldwell (1987) assert that the patriarchal 
institution, which gives rise to cultural factors that sustain high fertility in Sub -Saharan 
Africa, is embedded in the African traditional religious belief system. In the same vein, 
Dixon -Mueller (1989) argued that patriarchy has an ideological base of familial and 
spiritual obligations. 
The final explanation of fertility behaviour is the institutional approaches advanced 
by McNicoll (1975, 1980, 1983, 1994) and others, such as Kreager (1982, 1986), 
Lesthaeghe (1980), Potter (1983), Hull (1987) and Smith (1988). McNicoll (1994:201) 
argues that it is the perception and response by individuals to clusters of publicly known 
behavioural rules, written or unwritten, `governing human action and relationships in 
recurrent situations', that determine fertility behaviour. According to Hull (1987), 
`fertility behaviour is the outcome of a decision - making process that involves both 
institutions and individuals. The...large number of interacting and conflicting institutions 
...serve to shape the environment in which fertility decisions are made,' and these do not 
necessarily have a common goal. The fertility- related institutions give `rise to local 
patterns of social organisation - particularly the family and local community...; the 
stratification systems and the mobility paths it accommodates... [and the] local 
institutional context of state -individual relations' that influence fertility (McNicoll 
1994:206). The institutions also have structures of varying levels of power to influence 
behaviour, with the more powerful or dominant ones having greater effect on the pattern 
of fertility in a society. In this view, although material and ideational forces interact in 
bringing about fertility decline and individuals make decisions in response to individual 
circumstances, `it is the perception of those circumstances and the subsequent 
constraints, largely unseen, placed upon the choice -set,' that are important in 
determining fertility behaviour (McNicoll 1994:206). 
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Change in fertility pattern is therefore a product of changes in local institutions as 
well as cultural milieu, and the continuing process of rationalisation of behaviour by 
individuals in these environments as they adjust to realities, hopes and expectations 
(McNicoll 1975; Potter 1983). Thus, while other demographic theories of fertility 
change, which stem from a unilinear and universalised view, focus on explaining how 
traditional fertility regimes in a society become modern ones, the institutional approaches 
recognise historical contingency and societal specificity (see McNicoll 1994:203 -4). It is 
on the strength of these advantages that the framework, presented in Section 1.5, has 
been adopted for this thesis. 
1.3 Reasons for studying the Atyap community 
Purposeful planning and implementation of population or development policies is based 
on shaky foundations when information on its subregions, regardless of population size, 
is not available. As already mentioned, studies in Nigeria have generally centred on the 
major ethnic groups resulting in a dearth of information concerning over 300 ethnic 
minority groups mostly inhabiting the Middle Belt of Nigeria. In recognition of the 
dearth of information on the country, the Federal Government included the collection of 
population data, for demographic studies, as one of the strategies for achieving its goal 
of rapid population growth reduction (UNFPA 1991:73; Isaacs and Irvin 1991:27). 
The Atyap community is one of the numerous ethnic minorities for whom there is 
no comprehensive demographic information.3 Although the Atyap community within its 
homeland is relatively small compared to the population of the Hausa, its characteristics 
are similar to those of non -Muslim groups within Kaduna State and in neighbouring 
states (see Turaki 1993a). Thus, a study of this community, in addition to increasing the 
stock of demographic information on Nigerian sociocultural groups, may serve as a 
guide to researchers who might take an interest in the study of the neglected minorities 
of the Middle Belt. 
3 Nigeria comprised four Health Zones in 1995. The Northwest Zone, in which the Atyap reside, is one 
of these Zones and consists of five states (Kaduna, Katsina, Kwara, Niger and Sokoto) and Abuja, the 
Federal Capital (FOS and IRD/Macro 1992:137). These states have large populations of Muslims 
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Religion is considered to be a key factor responsible for high fertility rates in Africa 
(Mbiti 1973; Southwold 1973; Caldwell and Caldwell 1987; Adongo et al. 1997). 
Caldwell and Caldwell (1987) and Caldwell et al. (1992) maintain that Traditional 
religion is still sustaining the high fertility levels in Africa, and assert that it is important 
to study the role of Traditional religion if we are to understand fertility behaviour in 
Africa, particularly Nigeria (Caldwell and Caldwell 1987:415). 
The persistence of high fertility has led to considerable debate on the question of 
whether or not African societies are particularly resistant to fertility -reducing factors and 
hence, fertility change (Boserup 1985; World Bank 1986; Caldwell and Caldwell 1987, 
1990; Lesthaeghe 1989; van de Walle and Foster 1990; Caldwell et al. 1992). In 
particular, Christianity, Islam and Western education are considered to have less effect 
on the fertility behaviour of West African societies compared to other groups of Sub - 
Saharan Africa (Caldwell et al. 1992:215). 
However, within the general category of `unified African Traditional religion', 
there exist several variants (see Chidester et al. 1997) that might differ in their effect on 
fertility. Similarly, Christianity contains within it a variety of beliefs and practices that 
have warranted the study of the influence of the various denominations. Thus, variations 
in the resistance to fertility -reducing factors and change have been observed in Sub - 
Saharan African countries. For example, lower fertility rates and more considerable 
fertility declines have been observed in Southern African nations than in West African 
nations. In none of the West African countries is the total fertility rate (TFR) below 6.2 
children per woman (Cohen 1993:28). 
The Atyap practised a Traditional religion, Abwoi, before the introduction of 
Christianity which they now seem to have fully embraced. Along with Christianity, they 
also accepted Western education which, as is shown in subsequent chapters, is pursued 
enmasse by both sexes. Some of the generalisations about the effect of both the African 
Traditional religion and Christianity on fertility of West African societies were largely 
built on data from peoples other than the Atyap. The Atyap afford the opportunity to 
examine the claims regarding the effect of religion on fertility behaviour of Sub -Saharan 
Africans, particularly the people of West Africa. The claims of a continued influence of 
values or elements of Traditional religion even after conversion to Christianity, and the 
13 
resistance to the fertility behaviour influencing effect of Western education can also be 
examined among the Atyap rural community. 
Regardless of the `historical, cultural and religious differences between the peoples 
of Hausaland and the Middle Belt' (Turaki 1993a:16), Northern Nigeria has often been 
assumed to be a monolithic cultural and religious entity, by most Nigerian and foreign 
academics. For instance, Makinwa -Adebusoye and Feyisetan (1994:70) echoed 
Callaway (1987) by quoting `while pronatal tendencies are strong in all Nigerian 
societies, they are most evident in the Islamic North, where family planning is not 
considered as a legitimate focus of public policy.' While such findings on the North may 
be true of the Hausa -Fulani Muslims, they may not adequately reflect the culture, 
behaviour or attitudes of the over 200 non- Muslim and predominantly Christian ethnic 
groups in the region. For example, in spite of the attempt by powerful forces to enforce 
ethnic conformity (Turaki 1993a), the Atyap still differ from the Hausa -Fulani in culture, 
religion and, presumably, fertility behaviour. 
Contraceptive use among ever -married Atyap women was just 12 per cent in 1986 
in spite of the high degree of knowledge of modern contraceptive methods (Avong 
1988:50). Since then, one of the Protestant denominations seems to have stepped in to 
provide family planning services to all members of the community after the 1992 
Zongon -Kataf riots, which resulted in the abandonment of the Zongon -Kataf 
Government General Hospital that had provided family planning services. No study has 
examined the effect of the national family planning campaigns, and the Church's 
involvement in the provision of modern family planning services, on the contraceptive 
behaviour of the Atyap. 
The Atyap community is, therefore, a good choice for exploring many of the 
elements in the theories and hypotheses of fertility behaviour, particularly the hypotheses 
for testing the religion- fertility relation, discussed below. 
1.4 Significance of the study 
Social differentials within and among ethnic groups provide clues to important 
determinants of social change and future trends within the groups and in the nation 
(Kobrin and Goldscheider1978:2). This study will reveal differentials in fertility 
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behaviour of the Atyap and subsequently allow comparison with other ethnic groups in 
Nigeria. This study might also spark an interest in the study of the fertility behaviour of 
other ethnic groups in the Middle Belt, particularly their neighbours in Southern Kaduna, 
with the view of reassessing the views held about the fertility behaviour of `Northerners.' 
The study has the advantage of exploring the effect of religiosity, a good measure of the 
effect of religion on fertility, as well as the intermediate fertility variables, which other 
fertility studies on Nigeria have not done. Besides, this study may show the possibility of 
non -governmental organisations, particularly Churches, whose primary concern may be 
with goals other than family size limitation, serving to mediate adoption of modern 
methods of family planning. It will also augment the scarce literature on fertility 
behaviour in Nigeria and contribute to the existing substantive literature on the relation 
between religion and fertility. 
In addition, there is no documented information about the patterns and 
determinants of fertility of the Atyap in southern Kaduna State. Therefore the findings of 
this study should provide implementers of population programs at the state and local 
government levels an additional insight they may require for choosing workable 
strategies for the state, particularly the non -Muslim areas of the State. 
1.5 Conceptual framework 
Based on the institutional approach, Davis and Blake (1956) proposed a framework for 
fertility change which conveys how fertility of individuals in a society is influenced by 
institutional factors through intermediate variables (see Davis1957), referred to as 
proximate determinants by Bongaarts (1978). These proximate determinants of fertility 
are biological and behavioural variables through which the social, economic and 
environmental factors in society operate to influence individual fertility. Bongaarts 
(1978) condensed Davis and Blake's eleven intermediate variables and showed that most 
fertility differentials among societies could be explained by four proximate determinants: 
proportion of married women of reproductive age, duration of postpartum 
° The eleven intermediate variables are categorised into three groups: intercourse variables (factors 
affecting exposure to sexual intercourse); conception variables (factors affecting exposure to conception); 
and gestation variables (factors affecting gestation and successful parturition) (Davis and Blake 1956) 
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infecundability, proportion of women using effective contraceptives, and prevalence of 
induced abortion. Some elements of these explanations have been incorporated into the 
framework for this study of the fertility behaviour of the Atyap. 
Religion has tended to be incorporated into most empirical studies, employing each 
of the perspectives discussed above, as a `putative "determinant" ' among other aspects 
of sociocultural environment affecting fertility (Simons 1980:144). Most studies that 
have examined the religion- fertility relationship have employed one of three general 
approaches, the characteristics, particularistic theology or norm, and minority status 
hypotheses, to explain the fertility behaviour of religious groups (Mosher et al. 
1992:201; Johnson 1993:87). Although a fourth approach, interaction hypothesis, has 
also been recently proposed, the main focus in this study is the first three hypotheses. 
The debate has centred on whether `religion per se has any consequences for fertility, or 
whether the religion- fertility relation is spurious' (Marcum 1988:621). 
Characteristics hypothesis 
The characteristics hypothesis (Petersen 1969) is about socioeconomic 
composition and is anchored largely on the modernisation perspectives on fertility. It 
considers the root of differential fertility to be differences in the distribution of social 
characteristics across religious groups or denominations rather than religion per se. It 
therefore asserts that the relationship observed between religious denomination and 
fertility is an artefact of socioeconomic differences: the observed association disappears 
if the differences in social composition of the religious groups even out (Lee and Lee 
1959; Sly 1970; Ritchey 1975; Murty and De Vos 1984). 
However, Johnson (1985), maintained that after twenty years of social scientists 
(e.g. Berger 1967; Wilson 1985; Bibby 1987; Roof and McKinney 1987) asserting a 
retreating influence of religion in America, a low- fertility society, 
There have been too many surprising developments and too much empirical research 
providing contradictory data for any responsible social scientist to claim that 
religion has no influence on public affairs in the United States or that it has retired 
quietly to the sidelines of social life (Johnson 1985:301). 
Similarly, Heaton (1986:248) observed that `religion continues to play a role in patterns 
of childbearing in societies that have achieved replacement Ievel.' Other studies in the 
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United States of America have demonstrated that differences in fertility remain among 
religious groups or denominations even after controlling for socioeconomic factors 
(Goldscheider and Uhlenberg 1969:362 -369; Goldscheider 1971:278; Goldscheider and 
Mosher 1988; Bean et al. 1990:161; Williams and Zimmer 1990; Mosher et al. 1992). 
Particularistic theology or norm hypothesis 
The particularistic theology hypothesis, taking the institutional approach, asserts that 
religious differences are not spurious. Its theorists argue that certain specific theological 
tenets about the family, family size, and acceptable birth control methods directly govern 
human fertility (Goldscheider and Uhlenberg 1969:370; Goldscheider 1971:273, 296- 
297; Kennedy 1973; Reynolds 1988). They assert that the Roman Catholic doctrine on 
marriage emphasises reproduction as the main purpose of marriage; discourages divorce; 
and rejects artificial contraception, sterilisation, and abortion on the grounds that they 
violate divine will. Protestant churches, on the other hand, are believed not to have 
proscriptions against artificial contraception and abortions (Johnson 1993:87) but are still 
pronatalist (Chamie 1981). The Catholics are considered to take a more conservative 
stance in their attitudes toward birth control, while Protestants have either abandoned 
that tenet of faith or given individual couples the prerogative to balance the religious 
aspect of birth control with the secular (Kelley et al. 1993:592 -3; Clegg and Cross 
1995:80). Therefore, in this view fertility differentials among religious groups are related 
to differences in their doctrines, ideologies or norms related to attitudes towards family 
planning and size, the proximate determinants of fertility and fertility. 
Minority status hypothesis 
The minority status hypothesis (van Heek 1956; Day 1968; Goldscheider 1970) 
acknowledges the importance of both religious doctrines and social and demographic 
factors in producing differences in the fertility of religious groups but relies more on the 
modernisation perpectives for its explanations of fertility behaviour. It argues that in 
some social contexts, religious minorities experience higher or lower fertility in response 
S This is subject to debate since some Protestant churches, as will be seen among the Atyap, believe 
their religious doctrines oppose abortion. 
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to socioeconomic insecurities or isolation and perceived threats or discrimination related 
to their minority status. They either become concerned with the preservation of and 
increase in the size and power of the group through the maintenance and perpetuation of 
high- fertility pronatalist props (Goldscheider and Uhlenberg 1969:371 -2; Goldscheider 
1971:269), or adopt a small- family norm to make up for ethnic or religious prejudice that 
hampers their pursuit of upward socioeconomic mobility. The characteristics hypothesis 
ignores, while the minority status hypothesis plays down, the direct effects of religious 
doctrine or ideology on fertility behaviour. They have also either failed to explain the 
differences that still remain after controlling for the necessary factors (Sly 1970:444 -5; 
Johnson 1979:1386; Stahura and Stahura 1979:133) or have lacked consensus in results 
(Roberts and Lee 1974:503; St. John 1982:313). However, there is evidence in both 
developed and developing nations supporting each of these hypotheses (see Coward 
1980; Cooney et al. 1981; Noor Lally et al. [985; Halli 1987; Trovato 1987; Adegbola 
1988; Kollehlon 1989, 1994; Johnson 1993). The data used for the Atyap study are 
basically on a single ethnic group, therefore no test of the minority status hypothesis can 
be undertaken, although some statistical comparisons with the Hausa are possible. 
Framework for explaining fertility behaviour among the Atyap 
Adopting an institutional approach and a particularistic theology hypothesis, the 
basic assumption of this study is that there may be a provable relationship between the 
institution of religion and fertility behaviour of the Atyap. The role of other fertility - 
related institutions in determining fertility is recognised but the basic thesis is that the 
religious institution influences the other institutions as well as having a direct influence 
on the fertility behaviour of the Atyap. In other words, the religious institution is 
assumed to have a dominant role in determining the fertility behaviour of the Atyap 
through its indirect and direct influence. This assumption is reflected in the conceptual 
framework (Figure 1.2) presented below. 
The structure of governance (government bureaucracy, the religious and traditional 
elite) and socialisation institutions (education and Churches/Mosques, the mass media 
and other avenues of cultural communication) are sources of diffusion of ideas and 
propagation of belief systems that influence fertility behaviour. It is assumed that the 
introduction of a new worldview (Christianity) in Atyap land gave rise to a new group of 
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religious elite, the clergy rather than the heads of the clans that served traditionally as the 
priests. It seems to have also resulted in Christian and educational institutions being 
more powerful socialising agents than the family or lineage. 
Figure 1:2 Conceptual framework for explaining fertility behaviour of the Atyap 
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Below the above factors are socioeconomic and demographic factors (education, 
occupation/income, and residence); family formation and structure (marriage and family 
relationships); attitudes toward family planning; family planning services; and fertility 
preferences. These are the factors that form the environment within which fertility 
decisions are formulated for implementation. The family planning program efforts by the 
government and Church, religious beliefs and practices and the spread of Western 
education are likely to enhance the desire for smaller families, and awareness and use of 
modern methods of contraception. However, the values and practices of the Traditional 
religion and some religious elite and institutions are expected to curb the pace of these 
forces of change. 
All the factors above form the background variables which act on the proximate 
determinants (Bongaarts 1978; Bongaarts et al. 1984), which for this study include the 
intercourse variables (proportions married or never married, age at first marriage, and 
marital dissolution and remarriage) and use of family planning methods. Individual 
voluntary choices and actions influence the proximate determinants, which refer to group 
fertility behaviour in given social environments and directly affect fertility. Therefore, 
religious beliefs and practices of the individuals in this study can exert a direct or an 
indirect influence on the intermediate fertility variables and, consequently, fertility. 
Religious variables and background variables such as level of education and age are used 
as independent variables at all stages of analysis in this study. The influence of religion 
on perceptions of the intermediate fertility variables and fertility levels is examined using 
both qualitative and quantitative data. 
The position of religion and education in the conceptual framework for explaining 
fertility behaviour may largely be determined by the society under study. Existing 
demographic literature on sociocultural factors has treated religion and education as 
predetermined factors operating through a set of intermediate variables to influence 
fertility levels (Freedman et al. 1961; Westoff and Jones 1977; Chamie 1981). However, 
within the African historical context, `foreign' religions precede Western or Koranic 
education (Gatara 1982; Turaki 1993a). In Nigeria, as in other parts of Africa (Gatara 
1982), the first Koranic educational institutions were introduced by Arab traders in the 
North whereas European missionaries introduced the first Western educational 
institutions in the South (Federal Ministry of Education (FME) 1989). Similarly, 
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Koranic educational institutions were first introduced in northern Kaduna State by Arab 
Muslims and in the southern part of the state, Western educational institutions were 
introduced by Western missionaries (Turaki 1993a). As a result, a difference in outlook 
was accentuated between the southern and northern parts of the State, as generally 
observed between the southern and northern parts of the country (FMI 1991: 183 -4; 
Turaki 1993a). This suggests that religion determines the nature of education given by 
educational institutions and thus, education could be an indirect measure of religion of 
affiliation and religiosity. 
Since religious institutions and Ieaders use educational institutions to reinforce the 
role of religion in influencing demographic factors such as fertility preferences, nuptiality 
patterns, and fertility, it can be argued that education plays an intermediate role in 
relation to fertility (Gatara 1982:7). Studies in the West have also shown this to be the 
case (Whelpton et al. 1966; Westoff and Jones 1977). However, although education is 
assigned an intermediate role in the conceptual framework, it can be used as a measure 
of the influence of Western secular values and as a measure of socioeconomic status (see 
Lawton 1988; Heaton and Cornwall 1989). Therefore, religion and education are treated 
as predetermined variables influencing fertility behaviour through other intermediate 
factors, with education serving as a control variable. 
1.6 Objectives of the study 
The three main objectives for this study are as follows: 
1. To establish the fertility rates of the Atyap and provide information on some of the 
factors that determine their fertility levels. This is the first and necessary step to 
examining the relationship between religion and fertility, which is the main focus of this 
study. Since the ethnographic studies of the 1920s and 1930s, there has been no 
information on the demographic and socioeconomic characteristics, intermediate 
variables and the fertility levels of the Atyap. As a result, this study must begin by 
establishing the context by describing factors such as age and sex structure, infant 
mortality level, educational levels, occupation and material living standards, religion, 
attitudes towards family planning and family size, fertility regulation, current nuptiality 
patterns, cumulative and current fertility of the Atyap. 
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2. To determine how family planning information gets to the Atyap community, and to 
explore the influence of religion on perceptions and implementation of the 1989 national 
population program of Nigeria. The sensitivity to religion- related issues, illustrated by 
the exclusion of the question on religious affiliation from the 1991 census, is expected to 
constrain the vigour with which government officials and agencies implement the family 
planning program. Nevertheless, as a result of the campaign for family planning by 
government (Orubuloye et al. 1993:99) and the Church and rising levels of Western 
education, an increase since 1986 in the knowledge and use of modern methods of 
contraception is expected. 
3. To examine the particularistic theology hypothesis in relation to the fertility behaviour 
of the Atyap. Heaton (1986:249) argues that theology, reference groups and social 
norms are all elements of religious involvement which influence behaviour. Other church 
members serve as the reference group and frequent church attendance or participation in 
religious activities allows the establishment of closer associations with other members 
and socialisation regarding normative expectations. Thus, the main argument has been 
`that religion gains power to shape the individual through the groups with which that 
individual associates' and that `religious people exposed to religious communities will be 
most likely to behave in a manner consistent with religious mores' (Woodroof 
1985:347). 
Furthermore, Heaton (1986:249) asserts that the emphasis on the particularistic 
theology hypothesis has underplayed the influence of the other two aspects of religion, 
reference groups and social norms, which mutually support and which augment the 
magnitude of the religious effect. In this study therefore, the effect of participation in 
religious activities and the role of the religious institutions in determining fertility 
behaviour are also examined. Major areas of focus for exploring the influence of religion 
include family structure, nuptiality patterns, family planning practices, fertility 
preferences and fertility. The specific hypotheses for this study are listed below. 
Catholic and Protestant denominations both accept the `be fruitful and multiply' 
injunction of the Bible, and, particularly, the Catholic Church considers children to be 
`splendid flowerbeds of the Church' and therefore insists on large families (Adegbola 
1988:2.2.5). While Catholics, whose church emphasises unqualified obedience to 
hierarchy, tend to consider beliefs more in relation to ritual obligations, Protestants are 
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more inclined to think in terms of how they affect behaviour (see Roof 1979:38; 
D'Antonio 1985:396). Thus, in more general terms, Catholics emphasise the 
`authoritative' mode of moral reasoning about family size while Protestants emphasise 
the `consequentialist' mode (see Kelley et al. 1993). Differences in doctrines and in 
authority to enforce rules governing decision on family size between the two broad 
denominations could shape the responses of their adherents to the national campaign for 
a smaller family size and to Western education. As a result, the government's fertility - 
reduction campaign and Western education may not have the effect on fertility 
preferences that modernisation perspectives assert. Those who are highly religious, 
regardless of denomination, are more likely to have higher fertility preferences as a result 
of stricter adherence to the pronatalist teachings of Christianity. 
Hypothesis 1. Atyap Catholic women are likely to have higher fertility preferences than 
Protestants. 
Hypothesis 2. Women with higher levels of religiosity (measured by the strength of 
religious beliefs or frequency of participation in religious activities) are likely to have 
higher fertility preferences than those with lower levels of religiosity. 
Procreation and responsible parenthood (having adequate birth intervals that ensure the 
health and survival of children) are considered to be key factors of good marriage among 
Catholics and Protestants (see Gatara 1982). But, while the Catholic Church officially 
approves of only natural methods of fertility regulation, Protestants do not restrict 
fertility regulation only to the use of natural methods such as rhythm (Roof 1979:38; 
Adegbola 1988; Clegg and Cross 1995). The Catholic Church's hierarchy also 
campaigns in churches and schools against the adoption of the artificial or modern 
methods of contraception by invoking the pronouncements of the Pope. Differences in 
Church doctrines or rules governing fertility regulation and acceptable methods and 
exposure to campaigns for or against contraception, if effective, will result in religious 
denominational variation in approval and use of methods of family planning, particularly 
modern methods. 
Hypothesis 3. Catholics are less likely to approve of or use modern contraceptives than 
Protestants. 
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Religious denominations, as already observed in Western societies, may employ certain 
styles of moral reasoning (eg `deductive', `authoritative' and `consequential') to enhance 
commitment to the doctrines of their faith. The deductive mode emphasises morally 
correct action from universally valid general principles; the `authoritative' mode `invokes 
the specific teachings of some legitimated moral authority'; and the `consequential' mode 
`assesses the rights and wrongs of actions by their results' (Kelley et al. 1993:591). 
Most Christian denominations tend to use the three modes, so, active participants in 
religious activities are often exposed more to these modes of moral reasoning (Kelley et 
al. 1993) than less active participants. However, adherents to a faith may be highly 
committed to its beliefs without active participation in the social aspect of the religion. 
Besides, some active participants may also be actuated by the pleasures of fellowship, by 
the opportunity to undertake leadership roles, and the hope for social esteem (see 
Marcum 1988). Thus, people with more intense religious beliefs, and those actively 
involved in religious activities are commonly expected to adhere more strongly to the 
teachings of Christianity on the efficacy of procreation and God's providence (see 
Simons 1980) than those with less intense religious beliefs and participation, and these 
effects should be separate. 
Hypothesis 4. The greater the intensity of the religious beliefs, the less likely the 
approval and use of contraception. 
Hypothesis 5. The more frequent the participation in religious activities, the less likely 
the approval and use of contraception 
The different perspectives discussed earlier suggest that different factors account 
for differences in nuptiality patterns. Modernisation perspectives hold that variations in 
age at marriage, marriage patterns and marital stability of religious groups are a 
consequence of socioeconomic development and Western education, which lead to 
changes in values related to marriage, the family and power relations within the family as 
well as provide alternatives to early marriage. On the other hand, the institutional 
perspective would emphasise the centrality of the family (and marriage as the acceptable 
means for establishing it) in the traditional Christian institution, which has still been 
found to influence nuptiality patterns in developed societies (see Heaton and Cornwall 
1989). Christian denominations have no prescribed age at marriage but Catholic women 
in the USA were more likely to delay marriage than Protestants in the 1970s (see Mosher 
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et al. 1986). In the 1980s, a similar pattern was observed in Nigeria, especially in the age 
group 20 -24 (National Population Bureau and International Statistical Institute 1984:65). 
Although `Christianity has monogamy for its norm' (Bygrunhanga - Akiiki 
1977:133; see also Lesthaeghe et al. 1994), the Catholic Church in Africa has been found 
to condone polygyny more than the orthodox Protestant denominations (Gatara 1982:6). 
The Catholic Church is considered to mount greater opposition to divorce and 
remarriage than Protestant churches, and white Catholic women in the United States 
were found to have a lower probability of being divorced than Protestants, but the 
reverse was the case among black women (see McCarthy 1979:180 -9). In Nigeria, a 
smaller proportion of Nigerian Catholic women (12 per cent) than Protestants (17 per 
cent) had their first marriages dissolved in 1982 (NPB and ISI 1984:71), but, net of other 
confounding factors, the reverse was the case in 1990 (Isiugo- Abanihe 1994a:18). So, 
the evidence of denominational differences is somewhat ambiguous. Among the Atyap, 
as will be seen in Chapter 7, Protestant denominations tend to mount greater opposition 
to divorce and to polygyny, which encourages divorce and remarriage (Adegbola 
1988:2.2.23), so marital dissolution can be expected to be lower among the Protestants 
than Catholics. Religious women, regardless of denomination, are expected to adhere 
more strictly to the traditional Christian religious beliefs or doctrines relating to 
nuptiality. 
Hypothesis 6. Catholic women are more likely to delay marriage, to enter polygynous 
unions, and to experience more marital dissolution than Protestants. 
Hypothesis 7. Less religious women are more likely to delay marriage, enter polygynous 
unions, and have their marriages dissolved, especially by divorce and separation, than 
more religious women. 
Modernisation theorists postulate that change in traditional values relating to birth 
control and fertility, increasing costs of childbearing and childrearing, and a shift in 
power relations within the family that gives women greater ability to influence their 
fertility, resulting from modernising factors, especially Western education, lead to change 
of fertility behaviour. However, the institutional theorists argue that the perception of 
these factors and the socioeconomic institutions that generate them, and the social 
control exercised at the family level to maintain the institutional structures, may play a 
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greater role in determining fertility behaviour. In this view, the religious institution, if it 
is the most dominant factor that shapes people's perceptions and asserts social control 
over their lives, is predicted to assert an influence that either slows down, redirects or 
even halts the effect of the above mentioned factors. The differences between Catholics 
and Protestants in fertility- related factors discussed above will result in variations in 
fertility according to religious denomination. Similarly, differences in the effect of 
religiosity on these factors will result in variations in fertility in relation to intensity of 
religious beliefs. 
Hypothesis 8. Catholic women are likely to have higher cumulative fertility than 
Protestants. 
Hypothesis 9. More religious women, regardless of religious denomination, are likely to 
have higher fertility than less religious women. 
In contrast to the claim that religion no longer permeates other social institutions in 
developed countries, particularly America (Kellstedt and Smidt 1991:261), in Africa, 
especially Sub -Saharan African societies, religion permeates all the departments of life 
and is practised with greater fervour than in European societies (e.g. Caldwell and 
Caldwell 1987; Caldwell et al. 1992; Turaki 1993a). Religion is taught as a subject in 
schools in Nigeria, thereby partly sustaining the level of religiosity of the citizens. Thus, 
religion with its institutions is expected to have greater influence than Western education 
on the fertility of the Atyap women. 
Hypothesis 10. Among the Atyap, Christian religious denomination, participation and 
belief will have a greater influence on fertility behaviour than Western education. 
1.7 Organisation of the thesis 
Chapter 2 describes the political structure and the socioeconomic and demographic 
characteristics of the Atyap population, during the pre -colonial and colonial periods, and 
provides a general picture of the change resulting from foreign influences. Chapter 3 
discusses the research setting, the data sources, the methodology, and the quality of data 
used in this thesis; and the contemporary socioeconomic and demographic characteristics 
of the Atyap, including religious affiliation and religiosity, as revealed by the 1995 
Zonzon Atyap Survey, are presented in Chapter 4. 
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The subsequent chapters are based on the framework. Chapter 5 examines the 
people's perception of the Nigerian Government's effort to legitimise the small- family 
norm proposed in the National Population Policy, and the influence of religious variables 
on attitudes toward family size. Chapter 6 examines the Nigerian Government's effort to 
legitimise family planning, the perceptions of and attitudes toward family planning and 
the family planning program, the provision of family planning services and use of 
methods of family planning. Nuptiality patterns are considered to he key proximate 
determinants of fertility (see Isiugo -Abanihe I994a:1) in many Nigerian communities, 
because birth control is insubstantial and exposure to intercourse and childbearing occur 
mostly within unions. Chapter 7 explores the nuptiality patterns of the Atyap as 
influenced by religion. These chapters serve as a prelude to the subsequent test of the 
particularistic theology and characteristics hypotheses in the target population. Fertility 
levels and the effect of religion on current and cumulative fertility are discussed in 
Chapter 8. Summary discussion, conclusions and policy implications of major findings as 
well as possible areas of future research form the final chapter (Chapter 9) of this thesis. 
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Chapter 2 
The Atyap 
Whether or not they believe in a transcendental God, men make assumptions about 
the intrinsic nature of the universe which guide their choices in everyday 
affairs....The notion that a man can exist without making any assumptions, and 
without making choices based on assumptions, is false Humanists, Marxists, 
[Traditionalists], and Christians alike have ultimate beliefs and values to which 
everyday choices are related (Wilson 1971:2 -3). 
2.1 Introduction 
This chapter provides general information on the Atyap: who they are, their origin, 
present geographical setting, demographic profile, culture and socioeconomic 
characteristics. The information used in the chapter comes mostly from ethnographic 
studies on the Atyap and Nigerian communities. This background information serves as 
the basis for understanding contemporary Atyap and the changes in their social 
institutions, and for interpreting their fertility behaviour as observed from the 1995 
survey data. 
The Atyap community, which resides in the Zongon -Kataf Local Government Area 
(Figure 2.1), is one of the 250 ethnic groups inhabiting Northern Nigeria, and one of the 
culturally linked non -Muslim groups (NMGs) south of Kaduna State generally called the 
`Katab group' (Meek 1931; Gunn 1956:65). In southern Kaduna State as a whole, the 
Atyap are the third largest ethnic minority group next to the Ham and Bajju (Kazza 
1981). All the 12 `Katab group' ethnic communities and others not included in the 
`Katab group' are concentrated in ten Local Government Areas (LGAs): Kaduna South 
and North, Chikun, Kaum, Lere, Kachia, Zongon - Kataf, Kaura, Jaba and Jema'a LGAs. 
These `Southern Zaria' groups, collectively calling themselves Nerzit, were brought 
under direct Hausa -Fulani rule in the 1900s by the British Colonial government (Turaki 
I 993a:41). This suggests that the Atyap have much in common with all the NMGs in the 
State. Therefore the discussion in the subsequent section also provides general 
information on the other NMGs, particularly the ` Katab group'. 
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Figure 2.1: Map of Kaduna State showing Zongon -Kataf LGA 
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2.2 Origin and geographical setting 
Several traditions have been put forward as to the origin of the Atyap. According to one 
tradition, the Atyap migrated from Kallah in Kajuru district, and another holds that they 
migrated from Kaum district, all in Kaduna State. Other traditions hold that they 
migrated from Katsina and Mandara Mountain. The most popular of these traditions is 
that the Atyap, along with other Nerzit ethnic groups, migrated from the Mandara 
Mountains, via Bauchi, to their present location. This view lays claim to a Hausa origin, 
probably in an attempt to gain recognition and a better standing for the non -Muslim 
minority groups among the Hausa -Fulani Muslims. 
However, the Atyap, along with the other Nerzit ethnic groups, have been 
linguistically classified as members of the Benue Congo sub -family of the Niger -Congo 
(Gunn 1956:65; cf. Gunn 1956 fn. 1A; Meek 1931:2). The Atyap are more likely to 
share a common descent with their immediate neighbours within and outside Kaduna 
State, whose origin, contrary to the claims by ethnographers such as Gunn (1956) and 
Temple and Temple (1965), is not linked to the Hausa (Kafang 1979:1; see also Meek 
1931:1). The view that the Atyap and other Nerzit ethnic groups do not originate from 
Mandara Mountain or Katsina, but from a location not far from their present one, seems 
to be more acceptable (see Turaki 1993a). 
The Atyap live in Zongon -Kataf LOA, one of the 18 LOAs in Kaduna State, which 
they share primarily with the Ikulu, Bajju and Kamantan who are concentrated in 
different parts of the LGA. Figure 2.1 shows the location of the Zongon -Kataf LGA 
with the Atyap land being the shaded area within the LGA. They lived in quite isolated 
villages of varying sizes (Gunn 1956:71) but with population increase and the 
development of road networks, most of the formerly isolated Atyap villages are now 
merging into great concentrations of population through expansion or complete 
movement to settle near road networks. Although there are no longer clear geographical 
boundaries for many of these villages, they still tend to retain their names The Atyap 
land has been described as undulating (Meek 1931:2) or more of a flat land with small 
hills and caves (Kafang 1979:4). There are several rivers flowing through and out of the 
land and almost all flow East or Northeast. The ecology of the Atyap land and the 
development of the road networks (two tarred, four secondary roads and several minor 
motor roads) enhance a free flow of people, goods and ideas. This is expected to have 
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some implications for fertility behaviour, particularly, for the diffusion of ideas regarding 
family planning and small family size ideals. 
2.3 Socio- political organisation 
The social structure of the Atyap, as also found among other NMGs, consists of 
compounds, villages and clan or lineage groupings. The Atyap comprise four major 
exogamous clans (Nyam, Ku, Gbaht and Shokwa), and each clan is composed of sub - 
clans and lineages (kwai) claiming patrilineal descent from a single ancestor, the founder 
of the clan (Ayisi 1979:72; Gunn 1956:72). The lineage group was the basic social unit 
around which the social organisation revolved (Turaki 1993a:28). Although kinship is 
principally by blood ties through paternal and maternal lines as well as with kinfolk of a 
man and woman joined together in marriage, it is also by secondary affiliation through 
adoption (Gunn 1956:73; Meek 1931:10). Therefore, the concept of `brotherhood' 
(nanyuk) which refers to kinship affinity of relatives, is the most pervasive principle of 
their social organisation (Turaki 1993a:28). This kinship system regulates social 
behaviour and attitudes and orders social interaction among individuals and groups in the 
Atyap society 
Settlement in village areas was principally based on descent, with people living in 
compounds rather than single households or nuclear families (Meek 1931:13). Members 
of the compound form a corporate unit although the married men, with the members they 
are directly responsible for, function as separate households that have direct control over 
their own farmlands and other economic resources (Meek 1931:48 -50). The extensive 
system of adoption long practised by the Atyap (Meek 1931:15 -16), also observed in 
some other parts of Nigeria and among Melanesians, makes the household a unilateral 
grouping consisting of patrilineal relatives including cousins, nieces, nephews and, in 
some cases, children of previous unions or children of female members of the family. 
Traditionally, the personal involvement of the head of a Iarge compound in 
agriculture was considered `infra dignitatem' (Meek 1931:17). Therefore, establishment 
of large families gave the heads (fathers) the natural claim to support from sons, born to 
or adopted by them. However, the head of the compound has no direct control over the 
economic resources of each of the households nor is he responsible for them when they 
fail to produce enough for their households. Household heads also have no direct 
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control over the economic resources of their wives. This social structure can be 
expected to curtail the control by elders of a compound or lineage over the household 
units and to enhance female autonomy, both of which, according to modernisation 
perspectives, encourage fertility reduction (Chapter 1). 
The NMGs were societies with no centralised authority, administrative machinery, 
constituted judicial institution or `sharp division of rank, status or wealth' (Turaki 
1993a:26; see also Meek 1931:76). The political institution was gerontocracy in which 
authority resides in the hands of the elders. The community elders acted as 
representatives of `the corporate personality of the clan or the lineage group' (Turaki 
1993a:27). Each Atyap lineage or clan was assigned a corporate function or social role 
and a certain totem to differentiate it from others (Meek 1931:6 -8). The whole ethnic 
group constituted of `a loose confederation of families, cooperating for war and peace' 
(see Turaki 1993a:29). 
Each lineage had an elenowum, a social and religious chief, who was a descendant 
of the branch of the lineage which always held the hereditary position of `controller' of 
the lineage (Gunn 1956:74). He was not necessarily the oldest and had no authority in 
political matters but, as he was the chief priest, appeal was made to him in all matters of 
custom, rank and seniority. The clan and sub -clan headmen formed the native court that 
met once a month at the sub -clan headquarters and the elders and sub -clan headmen 
formed the deliberative assembly. 
This form of political organisation might have made it easier for the British to 
impose ` Anglo- Hausa -Fulani' rule and political structure, consequently undermining and 
changing the social organisation of the Atyap, which was not possible in societies such as 
the Hausa who had centralised and highly hierarchical political structures (Turaki 
1993a:53 -142). Under the British administrative system, the Atyap area was divided into 
seven village areas strictly on a territorial basis with a civil Hausa Muslim leader, 
appointed by the Emir of Zaria (Gunn 1956:72). However, the direct Islamic rule by the 
Hausa -Fulani was strongly resisted by the Atyap and by 1967 an Atyap Christian 
replaced the Hausa -Fulani District Head. At present, the political structure at the ethnic 
level consists of village heads (Madakai), ward or clan heads (Wakilai), district heads 
with executive and administrative powers, and the Agwa Atyap. As will be seen in 
subsequent sections of this chapter, both the traditional socio- political organisation and 
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the introduced changes had important implications for the demographic behaviour of the 
Atyap. 
2.4 Religion and religious institutions 
Traditional African religious values have sustained high fertility...As the traditional 
religion erodes, much of the behavior it ordained remains as part of the culture... 
(Caldwell and Caldwell 1987:427). 
Before the introduction of Christianity in 1920, all the Atyap practised their Traditional 
religion, Abwoi. After the introduction of Christianity, by the 1930s, four Christian 
missions - the Sudan Interior Mission (SIM), the largest denomination and presently 
called the Evangelical Churches of West Africa (ECWA), the Roman Catholic Mission 
(RCM), the Church Missionary Society (CMS) and the Sudan United Mission (SUM) - 
were operating in Southern Kaduna (Turaki 1993a:110) as well as in Atyap land. At 
present, although documented information is not available (Chapter 1), personal 
knowledge suggests that almost all Atyap are affiliated with the Christian religion. 
Besides, an investigation within and outside the study area during the 1995 Zonzon 
Survey revealed that the Traditional religion (Abwoi) was no longer practised in any part 
of the Atyap land. 
Nevertheless, since it has been asserted that Africans retain the traditional beliefs 
after conversion to other religions (Chapter 1), both the traditional and Christian religions 
are discussed in this section. More attention is paid to fertility enhancing aspects of the 
Traditional religion such as the cult of ancestors and the belief in God, reincarnation and 
witchcraft (Chapter 1). 
The Traditional religion of the peoples of Southern Kaduna, including the Atyap, 
has four main elements (Kato 1975:36 -41). The first is the concept of the spiritual world 
which is the most pervasive worldview: the whole world is believed to be full of evil and 
good spirits of which the evil ones are associated with Satan (Tanyiang) and could be 
employed by witches or wizards to harm others (Turaki 1993a:20). However, the Atyap, 
unlike the Yoruba and some other ethnic groups in the Middle Belt of Nigeria, had no 
figurines or any public objects of worship in honour of spirits; they did not 'subject 
[themselves] to innumerable taboos or surround [themselves] with amulets and talismans' 
(Meek 1931 :58), and do not live in constant fear of the evil spirits nor offer sacrifices to 
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them (Kato 1975:32; Turaki 1993a:25). In other words, unlike other groups, the Atyap, 
were not `dogged at every turn by the fear of occult influences' Meek (1931:58). 
Also related to the concept of the spiritual world is a firm belief in life after death, 
future reward and punishment, and reincarnation. The Atyap, along with others, believed 
that discontented and evil spirits of the deceased could return to trouble men although the 
majority of the spirits remained in heaven (MaGwaza). However, the belief in 
reincarnation was not prominent among the Atyap (Meek 1931:62; Gunn 1956:79). 
The second element is the concept of God, who is also a spirit. Southern Kaduna 
peoples were thought to be sun worshippers because God as the Supreme Being shared 
the same word as the sun or the sky (Kato 1975:30). However, the Atyap names for God 
and the sun are Gwaza' and Mam respectively. Gwaza was `acknowledged as one who 
controlled nature and matters that concerned the general welfare of the land and people' 
(Meek 1931; Turaki 1993a:25). He was consulted for help during war and natural or 
personal disasters such as droughts, epidemics and childlessness. There was no particular 
religious institution for, or regular private or communal worship of, the Supreme Being 
(Kato 1975:32). Nevertheless, the Atyap as well as many other Nigerian groups 
traditionally respected Sunday and regarded it a special day during which important 
religious feasts or ceremonies took place (Meek 1931:72). 
The third element is `the cult of the ancestors', the most fundamental religious 
creed in African Traditional religions (Turaki 1993a:22), which greatly promotes high 
fertility (Caldwell and Caldwell 1987). The living descendants of an ancestor refer to 
him or his spirit (if deceased) as Father and reverently approach him for forgiveness, 
protection and blessings, especially at times of mishaps or misfortune. Among the Atyap, 
the dead ancestors could be appealed to for help or forgiveness only when there was no 
living ancestor (Meek 1931:59 -60). 
The power of the old to bless or curse is greatly revered, therefore securing a 
father's blessing is as important as `it was for Jacob, and to incur his curse or even 
Meek (1931:58) and Gunn (1956:79) referred to Gwaza as the `Sky God' or `high God' which led to 
association of Gwaza to the sky or moon and the assumption that the Atyap worship them. This is 
erroneous since Gwaza is fully addressed as Gwaza Tazwa (`the God above' or `God of heaven'). 
34 
censure is to lay [oneself] open to one misfortune after the other' (Meek 1931:59 )? 
However, as will be seen later, the ancestral cult does not seem to have been as highly 
revered among the Atyap as among the Yoruba (see Caldwell and Caldwell 1987:415- 
19)3, nor do dead ancestors seem to have had a direct influence on their fertility 
behaviour. 
The fourth element is the Abwoi (Dodo) cult. Abwoi, the deceased ancestor, 
`rebukes the disobedient child, [and] coerces the woman into complete submission' 
(Kato 1975:34). According to the Atyap elders, Abwoi was called upon to intervene 
either in a situation where a wife in an arranged marriage persistently denied her husband 
sexual favours to avoid having a child for him, or fought with her husband or escaped to 
her parents' home at the slightest provocation. The fear of heavy fines and brutal acts 
meted out to wives by the Abwoi kept them subservient to their husbands. The 
preceding discussion suggests that the traditional religious institution of the Atyap may 
not have as greatly influenced fertility behaviour as has been observed in some societies 
of Africa (Chapter 1). 
Both Christianity and Islam in Sub -Saharan Africa `tend to be fundamentalist in 
that they attempt to mould behaviour by spelling out what God wants rather than by 
justifying those commandments in terms of their philosophic sense or social utility' 
(Orubuloye et al. 1993:95). Hence, whatever is considered ordained by God is perceived 
to be good while what God disapproves of is bad. Turaki (1993b:7) also asserts that the 
form of Christianity introduced in Nigeria and in particular, Southern Kaduna is not the 
`emigrant Christianity' or `European Cultural Christianity' that was taken to places such 
as South Africa, the Americas, and Australia. Rather, it is the evangelical Christianity 
introduced by evangelical mission movements that arose as an indictment of the emigrant 
Christianity. For instance, the ECWA (SIM), which is the largest denomination in Atyap 
land, was founded by European evangelicals who, among other things, 
...held strongly to the reformation Orthodoxy and the absolute authority of the Holy 
Scriptures and the divine guidance of the Holy Spirit and were strongly opposed to 
liberalism or modernism ( Turaki I993b:3 -4). 
2 Although not mentioned in ethnographic studies, a mother's curse is more dreaded than a father's. 
The mother is considered to have endured greater difficulties in the process of birth and childrearing, 
and therefore her curse is more venomous. 
Mbiti (1973:97) found no ancestor worship among the Akamba of Central Kenya and some other 
African societies. 
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This theological stance by Protestant denominations can be considered to be 
fundamentalist and one that encourages individualism in the observance of the beliefs of 
the faith. This view is supported by Orubuloye et al. (1993:96) who observed that, 
though most Africans are `enthused, and often swayed, by religious leaders', most 
Protestants are at liberty to exercise their own religious convictions. The behaviour of the 
Atyap, who are predominantly Protestant, can therefore be expected to be influenced 
more by their religious beliefs than by those teachings of the church leaders that they 
consider to be contrary to their beliefs. 
As suggested by the quotation at the beginning of this section, it is believed that 
Africans retain some allegiance to the Traditional religion after conversion to another 
religion (see also King 1970:95; Southwold 1973:163). For example, witchcraft, which 
Caldwell and Caldwell (1987:417) argued `plays a major role in beliefs about fertility and 
child death...' in Africa, is an ancient belief still found among some Christians, including 
the educated and urban dwellers. Therefore, Caldwell and Caldwell (1987:426) argued 
that fertility change `depends to a considerable extent on the rate at which Christianity 
and Islam dissolve the African traditional belief system.' They considered long periods 
of Christianisation and provision of interpretive apparatus by Western education and by 
Pentecostal and other Christian local sects2 to be major factors for the eradication of the 
high -fertility- retaining ancient beliefs and the subsequent ushering in of demographic 
change (Caldwell and Caldwell 1987:428 -9). This view suggests that fertility should 
have declined among the more or less fundamentalist Christian Atyap community. 
However, some of these ancient beliefs are found in the new religions introduced 
into Africa. Wilson (1971:24, 45) has pointed out that `the traditional religions of Africa 
reveal fragments of truth much more than many missionaries have supposed.' For 
instance, she cites John Wesley as having taught that to deny witchcraft is to deny the 
Bible, which acknowledges the existence of witches and wizards. Therefore, the ancient 
religious beliefs also existing in the newly embraced religions may persist or get 
reinforced, although the perceptions about their influence on or relation to fertility 
2 Pentecostal and other Christian local sects were reported as having a greater tendency `to combat 
witchcraft, belief in intervention by ancestral spirits, and the related need for surviving sons to carry out 
mortuary rituals' (Caldwell and Caldwell 1987:428 -9). 
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behaviour may differ from that of the older system of belief.5 Where this is the case, the 
beliefs can no longer be regarded as simply those of the Traditional religion but those of 
the new religious institution also, and the effect of the new religious institution on 
fertility behaviour will depend on how the high fertility props are perceived by the 
people. 
The traditional high fertility props among Africans, enumerated at the beginning of 
this section, were either non -existent or weak, and were changed or discarded in favour 
of new ones by the Atyap. This was not found to be the case among the Yoruba whose 
highly developed Traditional religion conformed to the high fertility enhancing African 
traditional religious institution described by Caldwell and Caldwell (1987). The 
preceding discussion suggests that some Africans do not retain some allegiance to the 
Traditional religion after conversion to another religion. Thus, their fertility behaviour 
may not strictly relate to the Traditional religion, even when they still appear to hold 
some of the beliefs of the Traditional religion. 
There has been a `perennial debate as to the justification of positing a unified 
traditional religion or separate and independent religions' (Chidester et al. 1997:7) by 
theologians and social scientists. Chidester and his colleagues, for instance, assert there 
is one African Traditional religion since only minor dissimilarities exist among the 
various Traditional religions. Others recognise and emphasise the dissimilarities and 
discuss African Traditional religions rather than one single religion (Turaki 1993a; Kirby 
1994). Demographers are not interested in religion in itself but in its role in the 
demographic processes and in the examination of differentials by religious affiliation and 
beliefs. The absence or the unimportant role of the main fertility props in the Atyap's 
Traditional religion calls for the recognition, at least by demographers, of the existence 
of African Traditional religions rather than a single African Traditional religion. This will 
enable researchers to examine the features of the Traditional religion of specific African 
sociocultural groups for better understanding of its influence on their fertility behaviour. 
s Both Christianity and the traditional religions teach the existence of witchcraft and condemn it as 
being evil (see Deuteronomy 18:10, Wilson 1971:35), but, in contrast to some traditional religions, 
Christianity enjoins Christians not to fear its power (e.g. Luke 12:4). 
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2.5 Educational institutions 
Education can `never take place in a moral and philosophical vacuum' (Baer 1984:15). 
For instance, to enhance the process of secularisation, John J. Dunphy (1983), is quoted 
as stating: 
These [Humanist] teachers must embody the same selfless dedication as the most 
rabid fundamentalist preachers, for they will be ministers of another sort, utilising a 
classroom instead of a pulpit to convey humanist values in whatever subject they 
teach, regardless of the educational level- preschool day care or large state 
university. The classroom must and will become an area of conflict between the old 
and the new- (cited in Noebel 1991: 33). 
The traditional educational system of the Atyap, as found in other traditional groups of 
Nigeria (FMI 1991:183), was such that children were orally and practically taught to 
conform to the social customs and traditions of the community (see Meek 1931). While 
the females received most of their education from their mothers and other females of the 
household or kin group, the males received theirs from the male folk. The main aim of 
Atyap education was to maintain the continuity of the culture by transmitting to 
successive generations not only accumulated knowledge but also the acquired standards 
or values of the community. The Atyap had no developed system of writing their 
Ianguage until the last decade, when the community, in conjunction with the ECWA 
organisation, started working on developing a writing system. Therefore, although some 
elementary books have been written, most of the people, including the highly educated, 
cannot read nor write Tyap, although they read and write English. The study of English 
language as a subject at tertiary level provided me with knowledge of phonetics and 
transcription of words. This has been useful in writing some of the statements in Tyap. 
Elementary books on how to read and write Tyap have also been helpful. 
Christian missionaries have been instrumental in the introduction and spread of 
Western education in Africa (see Gatara 1982; Turaki 1994b). The arrival of the 
Christian missionaries in the Atyap homeland about 1920 (Kazza 1981:164) was 
followed by the establishment of numerous Western -type educational institutions by the 
Catholic and Protestant missions. There are now about 30 primary schools, nine 
secondary schools and a tertiary institution; 10 of the primary and two of the secondary 
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schools are located in Zonzon.6 The acceptance of Christianity enhanced the acceptance 
of Western education and, as has been found among some groups in Sudan (Omer 
1991:122), education became the means for occupational and social mobility. Education 
is now considered to be the most important qualification to possess, and therefore 
vigorously pursued by both sexes in the community. Love for education by the Atyap, as 
found in some other parts of the country (Federal Ministry of Information 1980:3) has 
led to the saying, `If the devil offers you a scholarship, take it' (Kafang 1979:11). 
The colonial government ensured that missionary activities and Western education 
did not spread to the Muslim North (FMI 1991:183 -4). Therefore, until 1979 when the 
Nigerian Military Government took over mission schools, almost all schools in Southern 
Kaduna were mission institutions whose education was largely based on the principles 
and teachings of the Christian religion as perceived and taught by missionaries. 
Therefore, the type of Western education received by Atyap who are 30 years and over 
projected more a Christian than a secular worldview. 
Western -type education can also be adapted to satisfy a local environment and to 
stress values strongly approved by the society (see Potter 1983:645). The objectives of 
education and school curricula in Nigeria are partially designed to project and preserve 
the cultural and religious values of the society (FRN 1981 :12 -17). Although there is a 
national policy of education, the curricula of primary and secondary schools, managed by 
local and state governments, still reflect the religious and cultural values of their local 
environments (NRC 1985). For instance, while coeducational secondary institutions are 
operated only in the Christian dominated southern part of Kaduna State, the study of 
Arabic language, the language in which the Koran is written, is made compulsory only in 
the Muslim dominated northern part. The types of education received and the religious 
affiliation are expected to influence the fertility behaviour of the Atyap. However, as 
observed by Caldwell and Caldwell (1987:434), `the hidden syllabus with regard to 
family relationships being taught in the...[Western -type] education systems' may have 
been exerting an imperceptible influence on fertility determinants and behaviour. 
6 These figures are from unpublished documents of the Educational Resource Centre (ERC), Zaria 
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2.6 Economic activities 
The Atyap are primarily agriculturalists who formerly practised a form of shifting 
cultivation called "shifting compound' (Gunn 1956:69). Farms have traditionally been 
owned and manually cultivated by individual households. However, villagers still engage 
in badungdung, a system of one day's cooperative farm work (Meek 1931:45), which 
ensures that households without farmhands still have a food supply. The Atyap do not 
have very extensive farmlands. However, households can harvest enough food crops to 
last a year because `the soil of the area is extremely fertile' (Gunn 1956:69). Crops 
harvested from the farmlands belong to the individual household or to individuals in it, 
and the owner of the crop disburses money from the sale of farm produce. Joint 
household financial management is rarely practised in Nigeria (Fapohunda and Todaro 
1988) and the Atyap are no exception. 
The bulk of the farm work was traditionally done by males, with women helping 
with the planting and harvest and maintaining their own farm plots. The women 
traditionally relied on their sons to work the farmlands allocated to them by their 
husbands, but with economic advancement of family members, many women started 
employing farm labour, using their own money or money sent by their children to 
produce crops for family consumption and for cash. 
Livestock such as goats and fowls, largely the property of the women, have been 
kept in considerable numbers for commercial purposes. Though rearing of pigs is a 
major source of income for the women, only the men are engaged in large -scale pig 
farming. Other economic activities that served as traditional sources of income included 
basket and mat weaving by both men and women and keeping of beehives. Ginger was 
grown purely as a cash crop and men kept bees for export of the honey. More recently, 
lack of markets for the sale of these commodities resulted in a marked decline in their 
production. Beside farm work, Atyap women were actively involved in buying and 
selling, but in a small scale. Akan (local beer) brewing has been another trade and source 
of income for Atyap women. However, Protestants, particularly the ECWA 
denomination, object to and prohibit beer brewing because they consider beer brewing 
and drinking a sin. 
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With the introduction of Western education, some of the Atyap rural dwellers, 
both men and women, have been employed in the modern sector of the economy as 
teachers, nurses, accountants, clerks, and labourers. The introduction of Western 
education among the Atyap, and the change in their economic institutions, are expected 
to give the Atyap women greater opportunities for involvement in personal income - 
generating activities. This in turn should enhance fertility reduction if the modernisation 
theories hold true among the Atyap. 
2.7 Health services 
Traditionally, traditional healers who both diagnosed and administered treatment took 
care of matters relating to health. Illnesses and premature death were ascribed to 
witchcraft (Gunn 1956:78), and traditional solutions were sought. However, with the 
introduction of Christianity, the missionaries provided primary health care or hygiene and 
medical centres for treatment of disease (Turaki 1993b:170 -86). Suspicion of Western 
medicines and hygiene practices gradually waned as teachings through the Christian 
religion and education became accepted. The improvement of health habits and the use 
of the mission medical facilities can be expected to have enhanced health and reduced 
mortality among the Atyap. 
2.8 Marriage and the family 
2.8.1 Marriage: perception, forms and disruption 
For most societies, including the Atyap, marriage is `basically an arrangement that 
establishes a more or less enduring legally and/or socially sanctioned relationship 
between a man and a woman, and within which procreation...takes place' (Mhloyi 
1988:2.3.2; see also Orubuloye 1993:166). Marriage, among the Atyap, has been central 
to the security and prosperity of the lineage. Therefore, as observed for other African 
traditional societies (see Mhloyi 1988:2.3.2 -4), it was controlled by the generation of 
elders of the extended family. It is seen as an affiance between the two families or kin 
groups (Caldwell 1994a). Thus the consent of the two parties is necessary for 
consummation of the marriage and avoidance of a curse (e.g. barrenness). 
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Payment of bridewealth is one of the necessary requirements in the process of 
obtaining a spouse in most Sub -Saharan societies (see Pilon 1994; van de Walle and 
Meekers 1994). Bridewealth, in cash or kind (four to seven days farm work annually for 
four to seven years or an equivalent of one English pound and a goat), was given as 
guarantee that the marriage would not be frivolously broken up (Meek 1931:20), and to 
legitimise the man's ownership of the offspring of the union. Regardless of the smallness 
of the bridewealth, a fraction of the wealth material was shared out among the groom's 
kin within and outside the father's village. In the case of divorce, the bridewealth was 
refunded if the woman, after being married, had not either spent a rainy season with her 
husband, built a house, or had a child. The bridewealth has been small probably too for 
easy refund in the case of divorce, and to remind sons -in -law that the parents have not 
sold the daughters and still retain the traditional right to expect their married daughters 
to support them. The small bridewealth among the Atyap may also have been 
encouraging early marriage, which contributes to the high fertility in Africa. 
The Atyap, like other African cultural groups (see Bygrunhanga-Akiiki 1977:131; 
King 1970; Molnos 1973:129; van de Walle and van de Walle 1993), strongly believe 
that marriage was established by Gwaza (God). Therefore, non -marriage was a curse 
resulting from an offence to Gwaza, parents, clan, or aggrieved suitors. All measures to 
remove the curse were employed to appease the aggrieved person or persons to enable 
the cursed male or female get married. 
While marriage among the majority of Nigerian groups was regulated by 
consanguinity considerations, it was regulated by a well- developed clan mechanism 
among the Atyap (Meek 1931:22). As with the Igbos (Isiugo -Abanihe I 994h:75), 
marriage has been exogamous, and the rules of exogamy are strictly enforced among the 
Atyap. As found among some other ethnic groups in the Middle Belt (Meek 1931; Gunn 
1956; Muller and Sangree 1973), traditionally there were three equally legitimate forms 
of marriage, with cohabitation being always patrilocal and often polygynous among the 
Atyap. The first form of marriage, primary marriage, was preceded by infant betrothal 
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(Meek 1931:41). The girl could be engaged at birth or by age seven, and was often 
married off before puberty (Meek 1931:42; Gunn 1956:77).' 
The second form of marriage, secondary marriage, was contracted through 
elopement of a married woman with a new husband. This form of marriage could not 
take place between members of the same clan, sub -clan or village `whether or not its 
males form a single clearly defined kin- group; those with maternal affinity; or those 
undertaking primary marriage' (Gunn 1956:68; Meek 1931:22 -26).8 However, this form 
of marriage was abandoned with the introduction of court divorce, by the colonial rulers 
(Meek 1931:79), and Christianity. The third marriage type is widow inheritance which 
Gunn (1956:78) considered to be a `secondary affmal marriage' of a man's grandfather's, 
father's and brother's young wives who have no adult lineal descendants with whom they 
could live (Gunn 1956:78). In principle, it was originally extended to the father's wives, 
excluding the man's mother. However, Meek (1931 :28) pointed out that inheritance of 
father's and grandfather's widows was very rare since most Atyap considered it indecent 
and an action that brought a curse on the family and clan. Early marriage and a high 
incidence of remarriage, resulting from these traditional forms of marriage, can be 
expected to have encouraged high fertility among the Atyap. 
According to Mair (1969:1), polygyny was a social fact, and fairly common in 
Africa. Ware (1983:16) has argued that polygyny is a flourishing institution and Oppong 
(1992:80) asserts that almost all marriages in Africa are potentially polygynous. 
Bygrunhanga- Akííkí (1977:134) reported that the main reason for polygyny among 
Africans was to increase both the household and ethnic population for economic and 
political ends. Polygyny resulted in a mother and her children being a semi -economic 
unit, thereby partially relieving the father, the reproductive decision- maker, of some of 
the burden of childrearing (Caldwell and Caldwell 1987). 
However, a girl could make her parents know if she disliked her betrothed and the engagement was 
usually broken off (Meek 1931:41). 
a Nonetheless, where the exogamous unit (clan) was very large, comprising a large number of villages 
or sub -clans, secondary marriages within the exogamous unit was permitted between members of 
different villages and sub -clans (Gunn 1956:68). Gunn saw secondary marriage as constituting serial 
polyandry. However, it seems obvious that it was not considered to be plural marriage by the Atyap 
since, as already mentioned, refund of dowry was demanded especially if the woman had not spent a 
rainy season in marriage, built a house, or had a child. The occurrence of any of these actions 
constituted traditionally legal divorce. Meek (1931:20) also pointed out that this type of marriage was 
genuine as bridewealth had to be paid and failure to do so was a grave offence. 
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Tribal wars and regular raids by the Muslim Hausa -Fulani, which depleted the male 
population more than the female population, meant the household and ethnic population 
needed to be augmented and the widows needed to remarry. This and the practice of 
secondary marriage made polygyny fairly common among the traditional Atyap society. 
However, unlike the Yoruba of Nigeria (Caldwell and Caldwell 1987:420), childrearing 
was still mostly the responsibility of the polygynous fathers. The fathers provided basic 
goods such as food and clothing, and paid the bridewealth for girls they chose as wives 
for their sons. After the introduction of Western education, fathers also paid for the 
education of the children. 
Parrinder (1954:143 -5) asserts that even where the mission churches have been 
strongly entrenched, `polygyny is often permitted as an ancient practice not clearly 
prohibited in the Bible except for bishops and deacons.' Wilson (1971:96) also points 
out that in Africa, `there is still deep disquiet over Church rules regarding polygyny but it 
is generally agreed that polygyny is no ideal for Christian family relationships.' 
However, as will be seen in Chapter 7, the practice of polygyny is explicitly prohibited 
among the Atyap by some of the Christian denominations as reported for other 
communities in southern Kaduna State (Burnham 1987:46 -47). With the introduction of 
Christianity, membership of some of the Christian denominations required dissolution of 
polygynous unions, a requirement with which the members complied. This was probably 
easy to implement as a result of the traditional belief that a man's first wife is the `real' 
and only wife he would be allowed to live with in the future life, after death (Meek 
1931:48). 
The patterns of marital dissolution and remarriage in a society influence fertility 
levels through their effect on exposure to sexual intercourse. Temporary separation of 
spouses, after the birth of a child, has been observed to be a source of joy among African 
newly married couples (Oppong 1973:37; see also Abu 1983:158 -159). The Atyap were 
no exception (Section 2.8) but, unlike the other African societies, the woman returned to 
her parents' home only after she had had her child, and she stayed there for only three to 
four months (Meek 1931:39; Gunn 1956:76). However, the period of lactation and 
weaning of the child generally lasted three years, during which time sexual intercourse 
between the husband and the wife was prohibited (Meek 1931:40; Gunn 1956:76). By 
1986, there was little temporary separation of spouses in the Atyap community where the 
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practices of prolonged breastfeeding and postpartum sexual abstinence have also 
declined markedly (Avong 1988). 
MhIoyi (1988:2.3.5) maintained that marital dissolution (divorce) is made more 
difficult where marriage is `anchored in the extended family fabric', but arranged 
marriage and secondary marriage resulted in high levels of marital disruption among the 
Atyap -a pattern observed in many other African societies (see Burnham 1987:4749). 
Marriage stability could also be enhanced by factors other than those `anchored in the 
extended family fabric.' As will be seen in Chapter 7, Christianity with its institutions is 
one of the factors making divorce or separation difficult among the Atyap. Christianity 
can therefore be expected to affect fertility behaviour of the Atyap through its influence 
on nuptiality patterns. 
2.8.2 The family: formation, type and structure 
While the setting up of a family confers on the individuals involved new status and roles 
in Western societies, the importance of the family in sub -Saharan Africa is linked to 
parenthood (Fortes 1978:17). Childbearing is `much more than a special form of 
individual fulfilment. It is also one of fundamental kinship, religious, and political 
obligations and represents a commitment by parents to transmit the cultural heritage of 
the community' (Fortes 1978:23). Among the Atyap, the first conception after marriage 
was celebrated by the husband and by both the husband's and wife's families (Meek 
1931:39). Although this custom is no longer practised, conception after marriage still 
serves, first, as proof of virility and womanhood for the man and woman respectively and 
second, to raise the social status of the couple and their parents who are then seen as 
prospective parents and grandparents respectively. 
Childlessness was dreaded by couples, and was believed to be caused either by 
witchcraft by the woman or another witch who `ate' the children or the barren woman's 
`eggs'; or by a curse from the offended clan or families of the couple. Gwaza nang nung 
gwon (God give me a child) was the prayer often offered by barren or childless women. 
Since failure to have surviving children or a male child was an unacceptable disaster, the 
man was often pressured by his family into divorcing, or taking another wife to ascertain 
the source of the problem. The divorced woman often got into a polygynous union with 
a man of numerous progeny. The importance attached to having children may have put 
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pressure on the Atyap to marry and start childbearing immediately, which possibly 
encouraged high fertility among the Atyap women. 
A large family, and particularly having many sons, besides ensuring the 
continuation of the family name and lineage,' was advantageous to the head of the 
family. The 1995 Zonzon Atyap qualitative data reveal that the Atyap society 
traditionally considered a woman to be a `real woman' only when she had 10 or more 
children because having a large family implied success, large capital and the ability to 
take more wives (see also Meek 1931:17). As observed for other patrilineal societies 
(see for instance Frank and McNicoll 1987), a man's farmlands or landed property, 
movable property and titles pass to his sons, brothers, or other paternal male relatives 
(Meek 1931:37 -38). Thus, since a woman cannot inherit the property of her deceased 
husband and has no full rights to farmland, the Atyap wife also found it necessary and 
important to have many surviving children, especially sons. The number of sons women 
bore enabled them enjoy more farm `use rights.' The women, particularly those in 
polygynous unions, had to have as many male children as did the women sharing their 
husband. 
Fosterage, as observed among other African communities (see van de Walle and 
Omideyi 1988), was practised among the Atyap mainly to forge stronger ties and 
cooperation between the families or kin members involved. The most common form of 
fosterage was the adoption of grandchildren, nephews, and nieces (Meek 1931:16 -19), a 
practice which is also commonly observed in other parts of Africa (Caldwell and 
Caldwell 1987:419). The extended family system is believed to lessen the cost of 
childrearing, thereby enabling parents to ameliorate the economic impact of high fertility 
(Caldwell et al. 1992:214). 
The hierarchical family relations observed in the traditional African family (van de 
Walle and Omideyi 1988:2.2.41; Isiugo -Abanihe 1994b) hold true of the Atyap family. 
This hierarchical structure of the family might have ensured male dominance, especially 
in matters of reproduction. The husband is the atyoli (man or head of the house), 
9 The Atyap have not adopted the use of family names as known by Europeans and other societies. 
Family name here therefore means the name of the biological father and not the grandfather or another 
ancestor. 
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regardless of his, or his wife's social status, and he and his kin group traditionally made 
fertility decisions. 
Seniority has been as important among the Atyap women as the among the Atyap 
men (Gunn 1956:78). Since the Atyap traditionally believed that a man's first wife 
would be his only wife in his future life after death, the first wife of a polygynous man or 
the head of a compound with a number of households, is the senior wife regardless of her 
age. She is universally respected, and has authority and independence. Beside being `the 
president of the female society' (Meek 1931:48) as also observed for other African 
societies (Van de Walle and van de Walle 1993:62), she has authority and control over 
all children in the household or compound, her co -wives and every other person in the 
compound except the husband. 
Lowest in the hierarchy are the children whose central responsibility has been to 
obey and support parents and other members of the family. Traditionally, children 
obeyed their parents and any senior clan members in the area of marriage and procreation 
and they support their parents from the time they are able to set up their own homes. 
The male and female children often relieved the father and mother of farm work and of 
the household chores respectively (see Meek 1931). Other forms of support include 
meeting fmancial and material needs of family members, especially the educational needs 
of younger siblings. It has been argued that upward wealth flows, guaranteed by social 
and religious sanctions, sustain high fertility in Africa and that this family structure also 
ensures that fertility decisionmaking remains the prerogative of husbands, and 
consequently, high fertility prevails (Chapter 1). 
2.9 Summary 
This chapter has described the Atyap's origin, residence, and demographic and 
socioeconomic characteristics. The Atyap are one of the numerous Christian minority 
ethnic groups in the former Northern Nigeria, with a cultural and religious background 
that is distinct from that of their Hausa - Fulani neighbours (Meek 1931). 
The Atyap, like other African communities, had a Traditional religion, but the main 
fertility -sustaining features of the African Traditional religions, a pantheon of higher gods 
that are a projection of the ancestors, reverence for ancestral spirits, and the belief in 
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reincarnation were not prominent in their religion. The social structure of the Atyap was 
based on kinship or lineage groupings with vested authority to regulate the social 
behaviour and attitudes, and order social interaction among individuals and groups. 
Although the social structure did not give the Atyap woman autonomy, the traditional 
economic institution endowed her with economic independence. 
Marriage was necessary, or even compulsory, among the Atyap, and was 
considered ordained by a higher power, God. Although marriage was `anchored in the 
extended family fabric', contrary to claims of stability arising from this, it was highly 
unstable among the Atyap who practised secondary marriage (Chapter 1). 
Having numerous progeny or a large family was the norm, but polygyny among the 
traditional Atyap did not result in husbands being freed from childrearing responsibilities. 
Since men are the decísionmakers on reproduction and in other family issues, economic 
difficulty that makes childrearing arduous is likely to result in a decline in fosterage, and 
will influence the fertility behaviour of men more than that of the women, thereby 
enhancing fertility reduction. However, the traditional Atyap family structure with its 
hierarchically structured role expectations and strong social control is considered by 
modernisation theorists, to sustain high fertility in Africa (Chapter 1). 
Introduction of colonial government in Nigeria in the 19`" century and Christianity 
in the 1920s resulted in changes in the political, economic and social organisations of the 
Atyap. The new government system, which undermined the authority of the social and 
religious chief (elenowum), and was introduced during the colonial era, can be expected 
to have reduced the power of the lineage or kin group to influence fertility -related 
institutions. 
The arrival of Christian missionaries resulted in the introduction of Christianity and 
Western-type education both of which the Atyap embraced. Western education, Iong 
exposure to Christianity, and religious fundamentalism are considered to be factors that 
would eradicate the ancient beliefs sustaining high fertility (Chapter 1). Thus, in line 
with this view, Western education and fundamental Christianity are expected to have 
changed how the Atyap community perceives fertility- related factors, such as family size, 
contraception, nuptiality patterns, family structure and fertility. However, the Christian 
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religious beliefs and values are still taught in Nigerian schools, and the Christian religious 
institution, as will be seen in subsequent chapters, has certain features, some which are 
not found in the Traditional religion, that encourage high fertility. Thus, changes in 
social and economic institutions, and consequently fertility behaviour, that modernisation 
theorists propose education would usher in, may be limited by religion among the Atyap. 
After discussion of the background of the Atyap people, including their traditional 
social, economic and political institutions and fertility behaviour, the next task is to 
examine the association between religion as well as Western education on fertility 
behaviour using the data collected from the sample of women (15 -49 years). Before this 
is done, the data sources and methodology employed will be discussed in Chapter 3. 
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Chapter 3 
Research setting, data source and methodology 
3.1 Introduction 
This chapter discusses the research setting for this study, the sources of data, and the 
methodologies employed for the data collection in the 1995 Zonzon Atyap Survey. The 
choice of the Zonzon Atyap, the reasons for using a sample survey and qualitative 
approach and how both quantitative and qualitative data were collected are documented. 
The strengths and weaknesses of the quantitative and qualitative approaches, and the 
quality and limitations of the data used in this study, also are discussed. This chapter 
generally seeks to establish the reliability of the data used in this study. 
3.2 The research setting 
The Atyap reside in Zongon -Kataf Local Government Area State of Kaduna State 
(Figure 3.1 and 2.1). The study site, Zonzon Atyap, is one of the administrative units 
and the traditional Atyap homeland, where the seat of the traditional government is 
located. The breakdown of the transport system in the Atyap homeland, security 
problems, and the fact that I did not own a car made it necessary and wise to limit the 
study to one of the administrative areas. Thus, the choice of the study site, Zonzon 
Atyap, was purposive. Zonzon is made up of about 15 villages of varying sizes within a 
radius of 10 or more kilometres. The 1991 Nigerian Census figures by Enumeration 
Area (EA) or village had not been released at the period of the 1995 Zonzon Atyap 
Survey, so the population figure for Zonzon was not available but it may be, at least, 
7000 people. In the absence of population figures to guide in the sampling in the 
villages, other criteria such as distance to the major highway that passes through Atyap 
land, educational facilities, medical services and churches, dominant religious 
denomination in the villages, and the convenience with which I could conduct the study 
within the time span of six months, were used in the selection of the villages. 
50 
Figure 3.1: Map of Zongon -Kataf LGA showing Atyap homeland 
and research site (Zonzon Atyap) 
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The study was carried out in IO of the 15 villages considered to be fairly typical of 
the Atyap villages in relation to the above criteria. For the purpose of analysis in this 
study, these 10 villages were regrouped into four (one along, one about 2 kilometres and 
two about 6 -7 kilometres from the main highway). Focus group discussions were 
conducted among the Atyap living in Zaria town, the seat of the Hausa -Fulani Islamic 
government that had governed the Atyap until 1995. 
Although the study site was not randomly selected, it can be justified on the 
grounds that `it is better to know one place well than all places superficially' and that 
`many interrelations found in one [place] probably hold more generally even in 
contrasting areas' Caldwell et al. (1988:25). In any event, the Atyap homeland, to my 
knowledge, is homogeneous to the extent 
throughout the homeland (Chapter 2). 
that religious affiliation is homogeneous 
3.3 The research methodology 
Discussion of the quantitative and qualitative approaches of data collection suggests that 
the two approaches should be used complementarily rather than as alternatives to each 
other (see Zelditch 1962; Pramualratana et al. 1985; Caldwell et al. 1988; Scrimshaw 
1989; Meekers 1990; Rwabushaija 1991). The quantitative approach, the major 
demographic research methodology, employs large -scale surveys to collect data that 
provide numerical results. The qualitative approach, on the other hand, allows the 
probing into sensitive issues as well as attitudes, values and beliefs (Scrimshaw 1989:7) 
and the collection of information on issues that are difficult to obtain from a quantitative 
survey. The quantitative approach emphasises data reliability through its standard well - 
structured questionnaires, while the qualitative approach is culturally sensitive to the 
issues under investigation, thereby enhancing the validity and interpretation of data 
(Rwabushija 1991:168). Furthermore, while the quantitative data analysis methods test 
the significance of the relationships between the dependent and the independent 
variables, the qualitative data are used to understand how and why the observed 
relationship among the interrelated independent variables occurred (Bogue 1993 :2). 
Demographers are increasingly incorporating both the quantitative and qualitative 
approaches into their studies (Obermeyer 1997:813). This utilisation of both approaches 
has greatly enhanced explanation and understanding of demographic behaviour in 
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different settings. Thus, the descriptive power of the combined quantitative and 
qualitative approaches is utilised for greater analytical effect in this study. 
3.3.1 Household and sample surveys 
The 1995 Zonzon Atyap Survey, conducted in Nigeria from July to December 1995, is 
the main quantitative data source used in this thesis. AusAID and the Population 
Council, New York, funded the study and the survey instruments were developed at the 
Australian National University. I carried out the pre -test of the survey instruments, 
trained of the interviewers for the household survey, and conducted the interviews. 
3.3.1.1 Sampling procedure 
The State Population Commission in Kaduna was visited for the purpose of obtaining a 
list of the Enumeration Areas (EAs) and households identified for the 1991 census. For 
administrative and political reasons, the Officer in charge could not provide these lists, so 
sampling at the EAs level could not be done. 
The first level of sampling within the selected villages was dwellings which 
consisted of one or several households. A dwelling was defined as a group of one or 
more permanent or temporary physical structures with identifiable boundaries such as 
gardens, trees, cactus and walls. Using the numbers allocated to each dwelling by the 
National Population Commission (NPC) before the 1991 national census and the 
updating of dwellings done by the interviewers for this study, 446 inhabited dwellings 
were identified (Table 3.1). From 413 dwellings successfully visited,' a total of 3810 
people were enumerated and 927 eligible respondents, women aged 15 -49 years, were 
identified. 
Using a table of random numbers from Blalock (1981:598 -601), two -thirds of the 
dwellings in each of the four regrouped villages were selected. A total of 278 dwellings 
were selected and from the 627 eligible women identified in the selected dwellings, 600 
were successfully reached and interviewed. The items in both the household and 
' Thirty -three dwellings were not enumerated owing to the absence of occupants or of an adult to give 
the required information. The planting season was responsible for this shortfall. 
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individual schedules were first pilot -tested in a few households in one of the villages in 
order to enhance content and face validity and identify non -plausible distracters. 
Table 3.1: Number of dwellings, individuals and interviews, Zonzon Atyap Survey, 
1995 
Result Total 
Household interviews 
Inhabited dwellings found in survey area 446 
Inhabited dwellings reached during survey 413 
Population in dwellings reached 3810 
Individual interviews (Women Survey) 
Dwellings selected for interview of eligible women 278 
Number of eligible women (15 -49 years old) 927 
Number of eligible women in selected dwellings 627 
Number of eligible women interviewed 600 
Source: Zonzon Atyap Household Survey, 1995 
3.3.1.2 Survey instruments 
The quantitative data set comes from the household and individual sample surveys and 
includes basic background information such as ethnicity, age, sex, education, and marital 
status. The individual survey, in addition to the household items, includes information on 
religious beliefs and practices, attitude towards family planning and family size, the 
proximate determinants of fertility, children ever born, surviving and dead, and live births 
in the five years prior to the survey. The information on number of children ever born 
and births five years preceding the 1995 Zonzon Atyap Women Survey was elicited using 
a sequence of questions designed to maximise recall (see Appendix D2). Additional 
quantitative data were obtained using the family planning clinic service questionnaire, 
which provides information on availability and utilisation of modern family planning 
services (FOS and IRD/NII 1992:238 -9). 
The questions were drawn from both the 1981/82 Nigeria Fertility survey (NFS) 
and the 1990 Nigeria Demographic and Health Survey (NDHS) comprehensive 
questionnaire modules, and the International Social Survey Program (ISSP), Religion, 
Round 1 Module. The modules on respondent's background, maternity history, 
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contraception, birth intervals, marriage, fertility preferences and husband's background 
and woman's work came from the NDHS, with some modification on the basis of the 
NFS. The module on religious beliefs, drawn from the ISSP religion module, included 
questions on religious beliefs such as the belief in God, heaven, life after death, the Devil 
and hell, and beliefs in the acts of God such as care for individuals, creation and miracles 
as described in the Bible. Information was also collected on participation in various 
religious activities such frequency of prayers, partaking in Holy Communion, Bible 
reading or study, attendance at church services. The three main religion variables to be 
used in this study were derived from some of these items. The questionnaires were 
primarily developed in the English language. The items of the household schedule were 
simple and easy to interpret and ask in Tyap language so that there was no need to print 
the Tyap version that was prepared. The English language versions are reproduced in 
Appendix D2. 
Both focus group and in -depth interview substantive guides (Weiss 1994:15), 
prepared before the fieldwork started and further modified and refined after consultation, 
were used for collecting the qualitative data for this study. The question guides were 
meant to elicit information that would help establish whether beliefs and attitudes have 
been changing over time, to illuminate logical interpretations, to verify quantitative 
evidence, and to supply evidence of fertility behaviour not available in the quantitative 
data used for this study. Eligible participants in the qualitative data collection exercise 
for this study could be grouped into people with specialised information and those who, 
when taken together, provided information on views and attitudes common to the entire 
population under study (see Weiss 1994:14). 
3.3.1.3 Data collection 
Before the commencement of the household data collection on 27 July 1995, the District 
Head, now Agwa Atyap (Chief of Atyap), granted permission and addressed a letter to 
ward and village heads and pastors. He instructed them to inform their subjects and 
congregations about the research and their expected cooperation (Appendix B). This 
direct and prompt action by the Agwa Atyap, who had supported previous studies by the 
researcher, was essential to the gaining of trust and cooperation of the people. 
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A total of 12 interviewers were recruited in two batches from three of the villages 
under study. Having at least secondary education was the major criterion for the 
selection. The first recruited batch comprised five married female teachers, a Pastor with 
a diploma, and a female diploma graduate in engineering. The second batch of five single 
females, recruited when the three recruited married females could not continue after the 
enumeration of the first village, included a university graduate in sociology, two diploma 
holders, and two senior school Ieavers. Two Atyap translators working with the Bible 
Translation Institute in Jos, the capital of Plateau State, were contacted and the 
household schedule to be translated was discussed. 
A briefmg and discussion session on the objectives and importance of the study, as 
well as the Tyap translation of the items, was held with each batch of recruited 
interviewers. Interviewers were also trained in ways of establishing rapport and using a 
calendar of events to obtain age where certificates or dates were not provided in writing. 
Two days practical training in interviewing under the researcher and assistants, followed 
by discussions of encountered difficulties, were given before the interviewers were left to 
continue the exercise on their own. All, except two primary school teachers and the 
secondary school Ieavers, indicated they had participated in data collection in the course 
of their studies or during the 1991 National Census. The two primary school teachers 
with no experience of data collection failed to qualify after the practical training. 
Both the household and the individual schedules were first pre -tested by the 
researcher at Fabuang. This was done to determine the effectiveness of the instruments 
for eliciting correct information; how well concepts, definitions and questionnaire items 
were understood by the respondents; the appropriateness of the filter questions; the 
length of time for completing each schedule; the extent of cooperation from the women 
in responding to the lengthy individual questionnaire; and the level of readiness to 
respond to some of the sensitive questions. The pre -test showed that interviews had to 
take place mostly from late evening into the night, when the women had returned from 
the farm, office or market. The completion of each individual questionnaire schedule 
lasted an average of 25 minutes with the single and 40 minutes with the married women. 
Interviews lasting longer than the average were a result of the women giving 
explanations or additional information to their responses. The additional information and 
explanations were recorded and have served as additional qualitative data for this study. 
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The employed interviewers administered the Household Survey questionnaire, 
while I administered the individual schedule. I also administered the family planning 
service questionnaire at the family planning service points in the survey area. All 
schedules were administered through direct interviews because of the complexity of the 
schedules and the need to ensure accurate interpretation of the items and documentation 
of responses. It was also important to have a reasonably uniform time for the completion 
of the schedules, which might have been impossible if respondents were allowed to 
complete them without supervision. The person recognised by other household members 
as being the household head2 supplied the information on each household member. 
Information on all usual residents and visitors who spent the previous night in the 
household was collected. Since the aim of the 1995 Zonzon Atyap Household Survey 
was to identify the target population research sample, care was taken to exclude 
household members who had been away for six months or more. The exclusion of this 
category of household members, who were discovered to be mostly secondary school 
leavers or graduates of higher institutions, was done with the assumption that they might 
have migrated from home in search of employment and so might not be available for the 
individual schedule. 
During the individual interview sessions with the women in the 1995 Zonzon 
Atyap Women Survey, privacy was strictly ensured to allow free and unrestricted 
discussion with the respondents. The presence of a third party, particularly any member 
of the family older than three years, might have hindered the free flow of discussion and 
led to the women giving false information on some issues. All women agreed to the 
recording of their names that was needed for possible necessary revisits. 
My assistants and I did the checking of completed questionnaires for errors and 
completeness of the schedules. Schedules with incomplete information or errors were 
returned to interviewers for callback during the day. To obtain a good response rate, a 
maximum of four visits was allowed, however an average of two visits was made to most 
dwellings. This, in addition to the role of the Agwa Atyap and pastors, and the good 
2 Culturally, no daughter (married or unmarried) can be a household head. Therefore, the household 
heads were either adult or teenage males, or females affiliated by marriage. 
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rapport already established by the researcher in a previous field research project, resulted 
in a very high response rate (96 per cent). 
3.3.2 Qualitative data collection 
Focus group discussions and in -depth interviews were used for collecting the qualitative 
data needed for this study. Focus group discussions are used to explore locally held 
views, opinions or beliefs as well as general attitudes of the target population towards 
certain phenomena (Bender and Ewbank 1994 :63). They are also used for validating 
fmdings gathered through other data collection methods (Bender and Ewbank 1994:64). 
Seven focus groups were conducted (Table 3.2). Five of these focus groups were 
of women of childbearing age (15 -49), one was of single men and one of married men. 
Two of the five sessions with the women were with urban Atyap women. More detailed 
information on the participants in the group discussions is presented in Appendices 3.1- 
3.4. 
Morgan (1993:28 -29) recommends the use of homogeneous focus groups of six to 
eight members each, from the population segments that would provide the most 
meaningful information. A maximum of 10 people was personally invited for each of the 
sessions, bearing in mind that not all might turn up. An average of seven people 
participated in each of the focus group discussions, and each session lasted at least one 
hour. 
Table 3.2: Characteristics of survey focus groups, Zonzon Atyap, 1995 
S/No. Group n Median age Educational levels Mcebb 
1 Uneducated rural women 8 40.0 None 6.6 
2 Educated rural women 6 30.5 Secondary /Higher 3.3 
3 Resident urban women' 5 35.0 None, Primary /Higher 3.8 
4 Educated urban women 8 35.5 Secondary /Higher 4.7 
5 Married rural men 6 38.5 Secondary /Higher NA 
6 Never -married men 6 20.5 Secondary NA 
7 Never -married women 8 20.0 Secondary/Higher None 
Source: Appendices 3.1 -4 
Notes: a Women who were born and have been living in Zaria, or have become permanent residents in 
Zaria since first marriage, 25 or more years prior to the survey. 
b Mean children ever born 
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Age, sex, marital status, and education, reported in the completed household schedule, Twere the key determinants for selection of the participants in the rural setting. The urban 
participants were invited through the leaders of the Atyap women's groups, who were 
given the criteria necessary for qualifying for participation. 
Although homogeneity of groups is recommended, this may not be feasible in real 
life especially if turning away an unsuitable participant would breach cultural ethics and 
jeopardise the whole fieldwork exercise. Care was taken to minimise the situation of 
being compelled by cultural expectations to invite or accept focus group participants. 
For instance, leaders of the urban women's groups who considered themselves eligible to 
participate even though they did not satisfy the criteria were tactfully persuaded 
otherwise. Although the tactful persuasion did not achieve the desired result in a few 
cases, relative homogeneity of focus groups and appropriate size were still achieved. 
This enhanced management and free flow of discussion. 
At the time of invitation, it was made clear to all the invited participants that their 
participation was to be voluntary. At the beginning of each session, participants were 
reassured the study was not sponsored by the Government, and that whatever they said 
would not be recorded against their names nor would it be used for any purpose other 
than academic. The purpose and subject matter of the discussion were introduced; non- 
interruption during discussions and non -existence of a correct answer or response were 
emphasised; and the discussions were to be recorded with the permission of the 
respondents. Participants were also requested not to report comments made by other 
members to anybody after the session. This was intended to control local gossip that 
might influence the involvement of participants in forthcoming group sessions. Privacy 
was ensured as the group discussions were conducted with no intrusion from outside. 
The in -depth interviews took place simultaneously with the focus group 
discussions. The in -depth interview guide consisted of three sections, one section each 
for community elders, the clergymen, and personnel involved in family planning services. 
These were the people considered to have privileged information on various issues. 
Issues such as general concepts and beliefs associated with religion or worldview, 
perceptions, beliefs and practices associated with nuptiality, sexual intercourse and 
breastfeeding, family planning, and fertility were discussed in the focus group sessions 
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and in -depth interviews with the elders and pastors. Some of these issues and any other 
raised during the individual survey were further discussed intensively with the 13 women 
selected from the survey sample for the in -depth interviews. 
A multi -round intensive in -depth interview session with only 10 women proved 
very useful because, after the first visits, the women seemed to be more relaxed and 
eager to discuss issues.3 This afforded me the opportunity to probe the same women for 
more information on various issues, which would not have been possible if they were 
visited only once. On the whole, in -depth interviews were held with 27 individuals 
including four government officers, four clergymen, three non -government family 
planning service providers, three community elders, and the 13 selected women 
(Appendix 3.5). The characteristics of the government officials and NGO individuals are 
not shown because they were not collected. 
The characteristics of both the focus group and in -depth interview participants are 
presented in Appendix 3.6. It shows the spread of participants by residence, age and 
education. All focus group discussions and in -depth interviews, except those with some 
of the government officials, were tape recorded. Tyap was the language of all 
discussions and interviews, although the educated regularly used the English language to 
express themselves. One of the interviewers served as the recorder and took notes in 
English during the focus group sessions. The use of a recorder was important because, 
beside the simplification of responses and loss of speech vividness during note taking 
(Weiss 1994:54), the note taker was likely to record some of the expressed views 
incorrectly, Using both the recorded and written notes, transcription of all the 
discussions and interviews was done by the researcher as soon as possible. This partly 
allowed for the updating of the questionnaire guides to include emerging new views and 
issues of interest. 
It has been argued that there is a high chance of asking leading questions that get 
participants to agree with the expected outcome of a research hypothesis, if the 
researcher serves as the moderator of a focus group discussion (Boonchalaksi 1989:21). 
The inavailability of a competent person to serve as a moderator made it mandatory for 
This limited number of women and the multi -round approach were decided upon after a discussion 
with the field adviser. 
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me to play this role. However, as I was aware of this possible source of bias, and given 
the fact that the focus groups were organised to discover prevailing opinions or ideas on 
various issues, for the purpose of examining and explaining several hypotheses, I was 
careful to avoid leading questions. 
With the exception of the key informants (elders, pastors, government officers and 
providers of family planning services), selection of respondents and requests for the in- 
depth interviews were done during the individual interviews. The request was restricted 
to ever -married women since analysis of fertility behaviour is often restricted to them. 
Other criteria included manner of responses (e.g. complete acceptance or rejection of 
modern contraception and willingness or reluctance to respond to certain questions), 
age, marital status, education, family size and preference, and sex of children ever born. 
Most focus group discussions were conducted on Sundays (after church service) when 
no form of work was done in the community, while in- depth interviews were held on the 
most convenient days given by respondents. These schedules, therefore, took care of the 
problem of people being in a hurry to rush off to the farm or other business. The 
sessions ended with general discussions on the issues of interest to the participants. 
3.3.3 Data processing 
Except where information required was a name, time duration and date, all other items in 
the quantitative schedules were precoded. Therefore, the main task after data collection 
was computer data entry, editing and preliminary analysis, which I personally did using 
the EPI Info 5 computer program. This exercise lasted for five weeks of intensive work 
and periodic travel to the research site for solutions to identify inconsistencies not 
noticed during the data collection exercise. All hard copies of the completed schedules 
were transported back to the institution of study, ANU, where the data cleaning and 
processing continued after the data were exported to SPSS for further analysis. The 
comprehensive reports of all focus group discussions and in -depth interviews were 
written after listening to the tapes, and typed in the English language. 
3.3.4 Fieldwork problems and solutions 
The key to success in fieldwork among the Atyap is the investigation of issues the people 
consider important at any time and a readiness to share information with the respondents. 
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The respondents assessed the issues discussed during the survey as being very educative, 
challenging, and helpful .4 Those that requested information that might influence other 
people's responses were advised to wait until after the completion of the fieldwork. 
Meetings with the clergymen and women's groups were therefore organised after the 
fieldwork to discuss the questions raised by some of the respondents. 
Those conducting research in their own societies or ethnic communities have the 
advantage of knowing and understanding the cultural norms and using the local language 
to elicit detailed information from their respondents. However, they run the risk of 
overlooking important events and information, and may have a tendency to infer certain 
views or explanations rather than probing further for the respondent's own ideas, views 
or explanations. My experiences on data collection as well as the awareness of the above 
possible dangers greatly minimised this error. In addition, the practice of immediately 
transcribing discussions was very useful in revealing those issues that were overlooked 
and required further explanation by the respondents. 
Distrust of a researcher or sponsors of a research project can greatly hamper 
fieldwork and affect the quality of information (see Renne 1996). Although the Agwa 
Atyap had asked for cooperation from the people, some household leaders or informants, 
at the initial stage of the study, still demanded to know if the State or Federal 
Government was sponsoring the study in order to decide what type of information to 
offer. This demand was understood to be a result of the intensifying distrust of the 
Muslim- dominated State Government, since the 1992 Hausa - Fulani and Atyap clashes 
which claimed many lives. The support of the churches was also used to clarify the 
nature and purpose of the survey and the need for cooperation and truthful information. 
Incorrect information, deliberately given earlier, was willingly corrected when 
respondents were revisited for that purpose. 
Another problem a demographer on fieldwork in his or her own community could 
face is the high expectations of the people that could cost him or her time and money. 
The `home', unlike the `foreign', researcher is expected to meet the cultural demands or 
norms regarding social interaction which could involve settling marital or family 
° For instance, some of the clergymen wanted copies of the question guides for drawing sermon topics 
and were eager to clarify their beliefs and teachings on some of the issues investigated. 
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commitments, which are intrinsic to all of life, [and view] their faith as generic to all of 
their activities and decisions.' Marcum (1988:622) recommended the use of 
participation in activities as a measure of religion because 'people who are more involved 
in the life of a group ought, to be more responsive to its distinctive teachings' 
The institution of a religion may accommodate values of another, so the teachings 
and attitudes of the founders of each religion should be measured (McGrath 1992:215). 
Therefore, to determine the effect of religion, respondents' actual religious beliefs must 
also be measured because an individual's religious affiliation does not necessarily indicate 
the extent to which the individual has internalised or is committed to the teachings of his 
or her religion (Ricco 1979:223-4). 
Thus two indices of religiosity were constructed: an index of religious belief and of 
participation in religious activities. An index is a more reliable indicator of the concept 
being measured than a measure based on the response to a single item or question 
(Nachmias and Nachmias 1981:391). Therefore, the use of indices is believed to increase 
the reliability of religiosity measures. The details of how the indices are derived are 
discussed below. 
Religious belief 
The religious belief index was based on four scaled items, namely, belief in the Biblical 
accounts of creation of man and the world; miracles as recounted in the Bible; and God's 
punishment of those who disobey His laws (see Section 9, Appendix D).5 All the 600 
respondents indicated how much they agreed or disagreed with each of the four belief 
items (see Section 9, items 942, 945-7). Using a 100-point, 0 to 100, rating scale 
ranging from strongly agree to strongly disagree, with higher numbers indicating greater 
level of agreement, the respondents were rated on each of the items. This scoring of 
answers from Oto 100 'gives a clear and convenient metric ... but any other equal-interval 
scoring would lead to mathematically identical standard~ed results and metric results 
differing only by a linear transformation' (Kelley and De Graaf 1997:644; see also Evans 
et al. 1992:468-9). The scores on all the four items, for each respondent, were averaged 
5 Scores for belief in God, Devil, hell, heaven and life after death items ranged between 97 and 100. As 
a result, Glock's standard scale of religious belief, which averages these items, could not be constructed 
usefully in this society because scale construction requires variability 
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Furthermore, where intimate or sensitive questions are included in a questionnaire, 
some eligible respondents may avoid the `home' researcher because she or he is known. 
Regardless of all efforts to track down respondents, it is possible that unwillingness to 
problems; and financial obligations such as contributions to important community and P 
church projects, weddings and funerals. Great care was taken to meet important or 
necessary obligations. 
discuss sensitive questions, especially sexual issues, contributed to a loss of some eligible 
respondents, especially unmarried ones. It is also possible that some single women did 
not give true accounts of their sexual activities. However, the questionnaire was 
designed in such a way that most items served as consistency checks. Incorrect 
information was easily noticed and corrected during the interview. 
3.4 Operational definitions of some key variables 
The operational definition of other variables will be given or discussed in the 
relevant sections. The variable names, their definitions and the codes for all variables 
used for the analysis in this study are also summarised in Appendix 5.2. 
Religion 
In this study, religious affiliation refers to the denomination to which each of the 
respondents belongs (see Section 1, Appendix D). The focus of this study is on the 
categories of the Christian religion (Anglican, Baptist, Catholic and ECWA) recoded into 
two (Catholic and Protestant) because only one eligible woman in the 1995 Zonzon 
Atyap Women Survey indicated being a Muslim. Intrafaith fertility comparisons have 
revealed greater fertility differentials than those generated by interfaith comparisons 
(Chamie 1981), and differentials in fertility among Protestant denominations have been 
reported in developed societies (De Jong 1965; Burch 1966; Whelpton et al. 1966; 
Compton et al. 1985). Thus, three categories (Catholic, ECWA and Other Protestants) 
or two (ECWA and Non -ECWA) of religious denomination are used in some of the 
analysis. 
According to Marcum (1988:622), measure of religion solely in terms of affiliation 
or membership `masks a broad continuum of commitment and involvement.' As since 
argued (Allport 1950, Allport and Ross 1967), members of a particular religion may use 
their religion for other extrinsic or consensual reasons or `hold solidly based faith 
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to form an index score. The index score ranged from 25 to 100. The higher the score, 
the more religious a respondent is considered to be. 
Participation in religious activities 
The religious participation index is also derived from four scaled religious participation 
items namely: frequency of prayers, personal Bible study or listening to Bible reading, 
church services attendance, and attendance of other religious activities (Section 9, 
Appendix D). An index score was derived in the same manner as that for religious belief, 
and the scores range from 30 to 89. The higher the index scores the more the frequency 
of participation in religious activities. Conversely, the lower the score, the less the 
frequency of participation in religious activities. 
Age and age at first marriage 
Age, a key variable in all demographic analysis, is defined in this study as the number of 
completed years lived by a respondent since birth, taken at the time of the interview (see 
Sections 1, Appendix D). Age at first marriage is the chronological age or number of 
completed years lived since birth, at the time of entering the first marital union (see 
Sections 5, Appendix D). 
Education 
Education of women is a crucial fertility determinant in Africa since it measures the 
socioeconomic status of the women within the domestic domain and economy as well as 
the level of their modernisation. Education of both women and their partners is 
measured as highest completed level and form (see Sections 1 and 7, Appendix D). It is 
a variable with three categories of those with no education, primary education and 
secondary or higher education. Years of schooling, calculated for the women based on 
reported highest level and grade or form completed, was used in the analysis. Many 
other analysts have derived the total number of years of schooling in the same manner 
and also treated it as a continuous variable in their analysis (Rodriguez and Aravena 
1991:42). 
Socioeconomic status 
This variable refers to material living standard as measured by type of housing and the 
number of modern household items (see Section 1, Appendix D2). Four items were 
common to most of the households (54 -86 per cent) while very few had uncommon 
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(more expensive) items such as refrigerators, televisions, motorcycles and cars. Thus, 
ownership of four or less of the listed modern type of housing or household items 
denotes a low socioeconomic status while ownership of five or more denotes a high 
status. 
Fertility 
This key variable is measured, first, by the mean number of children ever born (CEB) to 
women at the time of interview during the 1995 Zonzon survey and at the end of the 
women's reproductive life (cumulative fertility). Second, the number of children born 
four years prior to the survey is used for estimating current fertility (age -specific fertility 
and total fertility rates). 
Surviving children 
This variable refers to the number of living children per woman at the time of interview. 
Fertility control measures 
In this study, family planning is defined as any method deliberately employed to space or 
limit births, while contraception is measured as use or non -use of methods of fertility 
regulation other than the natural methods such as rhythm and postpartum abstinence, and 
abortion. 
3.5 Quality of data 
Every stage of a survey process is a potential source of error (Moser and Kalton 
1971:45). In addition to sampling errors, interviewing and coding of responses, 
incorrect information from respondents through memory lapses, repression of 
information causing emotional stress by informants, and giving false information on 
intimate issues affect the survey results. Therefore, in all studies, the quality of the data 
collected is of primary concern. The techniques and strategies employed to enhance the 
quality of the 1995 Zonzon data are discussed in subsection 3.5.1. The validity and 
reliability of the data are also generally discussed in the two subsequent subsections. 
Specifically, the quality of the age and cumulative fertility information are examined 
because of their importance in the study. 
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3.5.1 Specific techniques and strategies 
Practical knowledge of data collection techniques gained through previous involvement 
in data collection for previous studies; the wealth of experience and insights documented 
by other researchers; and a qualitative data analysis course taken at the Australian 
National University, were all extremely useful in ensuring that reasonably good data were 
gathered. 
Except for the household questionnaire, I collected all other data. This means that 
the data collection strategies and techniques employed in the field for FGDs, in -depth 
interviews and the individual schedule were standardised. The personal and professional 
characteristics such as moods, idiosyncrasies and perspectives of fieldworkers, which 
affect research findings ( Nachmias and Nachmias 1981; Chadwick et al. 1984) may have 
only affected the household data which are not the major data used for this fertility study. 
Most of the items in both the household and individual schedules used for the 1995 
Zonzon survey were internationally validated and the interview guides for focus group 
discussions and in -depth interviews were carefully designed. 
3.5.1.1 Focus group discussions 
The size of the group, its composition and the strategies employed to guide and stimulate 
the discussions that would provide the required information partly determine the quality 
of information from focus group discussions. The recommended size of six to eight 
members of a homogeneous focus group (Section 3.3.2) was generally adhered to, and 
care was taken to assure participants that their participation would have no adverse 
political implications for them. Participants were also made to understand the subject 
matter and its importance, and I projected a neutral attitude towards the discussion, 
avoiding expressing or showing my personal opinions. Care was also taken to ensure 
there was no intrusion from other people during the discussion sessions. 
3.5.1.2 Face-to-face intery ews 
In conducting personal or face -to -face interviews, the respondent's personality comes 
into play. The extroverts tended to talk more, much more than desired, while the 
introverts gave direct answers with little or no explanation, especially as regards sexual 
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issues. However, most of the respondents were eager to discuss the issues in question. 
Age and educational background did not seem to have an effect on the responses. 
Respondents often gave reasons both for their choice of scaled responses and for their 
answers to open -ended items. 
Both older and younger respondents tended to have difficulty in understanding 
some of the concepts or terms as expressed in the Tyap language. For instance, the word 
for induced abortion (tin fa) in Tyap was understood to be involuntary abortion (bian 
fa). Care was taken to ensure voluntary abortion was the issue in question. This 
ignorance of some of the terms may be due to the use of Hausa or English as a medium of 
communication in schools and churches, rather than Tyap. 
3.5.2 Data validity 
The task of assessing the truthfulness of responses is not easy (Carmines and Zeller 1979; 
Reaves 1992) since a direct technique for their verification has not been developed 
(Singleton et al. 1993), and validity cannot be established through examination of data 
quality. Although it has been argued that existing theoretical and empirical evidence can 
be used to assess the validity of data Lee 1995), evaluation of the extent of biases in data, 
(for example, sexuality information) is difficult (Singh et al. 1999). Thus the best that 
can be done is to bear in mind the possible existence of inaccuracies of the data when 
interpreting the findings. 
3.5.3 Data Reliability 
3.5.3.1 Reliability of religiosity indices 
Reliability, which is the consistency or stability of variable measurement, is relatively 
simple to assess (Singleton et al. 1993:114 -19). Direct methods such as test -retest and 
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internal consistency techniques can be employed to establish reliability of survey 
instruments. In this study, the internal consistency of scaled responses for religiosity 
indices (religious belief and participation in religious activities) was examined using the 
Reliability Test program of the SPSS software (Section 4.6.1). This computer program 
measures the extent of the homogeneity or internal consistency of all items in question 
and provides a summary index, Cronbach's Alpha. This summary index is derived from 
the number of items considered for the variable measure. The program computes the 
inter -item correlations and a numerical value between 0 and 1 for each item relative to 
the overall correlation of all the set of items for the variable measure. The higher the 
summary index (Alpha), the greater the homogeneity of the set of items and the stronger 
the correlations among and between the items. Similarly, the higher the computed value 
for an item, the greater its stability in measuring the variable. 
The results of the reliability test of both the religious belief and participation in 
religious activities scales are presented in Table 3.3. The alpha values 0.7 for religious 
belief and 0.6 for participation in religious activities indicate reasonable reliability, 
especially when respondents have never before responded to survey questionnaires with 
rating scales (Andaleeb 1996:13), as is the case for the research population for this study. 
Table 3.3: Results of the reliability test of the items used deriving religiosity indices 
Variable and item code 
Reliability Test 
Item -total correlation 
Religious belief (four items) 
Bible miracles 0.6 
Creation of man 0.6 
Creation of world 0.6 
God's punishment of disobedience 0.4 
Alpha 0.7 
0.7' 
Participation in religious activities (four items) 
Bible study /reading/listening 0.5 
Frequency of prayers 0.3 
Frequency of church Sunday service attendance 0.4 
Frequency of attending other church activities 0.4 
Alpha 0.6 
0.6' 
Source: Zonzon Atyap Women Survey, 1995 
Note ' Standardised item alpha 
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3.5.3.2 Reliability of desired and ideal family size measures 
Researchers such as Shah and Palmore (1979), and Palmore and Concepcion (1981) 
have determined the reliability of responses to desired family size (sum of living children 
and additional number desired) through a consistency check that measures whether the 
number of live births is larger, smaller or equal to the desired family size. All 
combinations of responses are grouped into consistent and inconsistent responses. The 
former consists of those who have achieved their desired family size and do not want 
more children, and those with higher desired family size than live births who still want 
more children. The latter, on the other hand, comprises women who have achieved their 
desired family sizes and those with live births more than the desired family size but who 
still want more children, and those with live births less than the desired family size but 
who do not want more children. 
The same principle can be employed to determine the reliability of responses of the 
desired number of children at the time of first marriage. However, the case of not 
wanting more children where live births are fewer than desired family sizes is considered 
to be a change in family size norm rather than inconsistency of responses.6 The results of 
the consistency or change in family size norm of responses are presented in Table 3.4 
Of all the women considered, 86 per cent gave consistent responses compared to 
93 per cent found for rural Nepal (Niraula 1991:187). However, if wanting no more 
children before achieving the desired number is deemed to be a consistent response, the 
consistent response among the Atyap rises to approximately, 94 per cent. If wanting 
more children when surviving number of children is less than the desired is also 
considered to be a consistent response, the 5.3 per cent (17 women) currently in the 
inconsistent category on this basis further increases the consistent responses among the 
Atyap to about 99 per cent. 
6 The sequential nature of fertility decisions could lead to changes, over time, in desired or ideal family 
sizes; 'a process that is reinforced or attenuated by secular trends in attitudes toward family formation' 
(Calhoun 1989:709). A change in family size norm is consistent with increasing educational Ievels and 
changing socioeconomic and religious environments, as observed among the Atyap (see Chapter 4), 
thereby making the desire to stop childbearing before achieving the desired number of children at 
marriage a consistent behaviour. 
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Table 3.4: Consistency of responses of currently married women on desired family size, 
Zonzon Atyap, 1995 
Response combination Per cent n 
Consistent response 
CEB >= DFS and want no more children 33.8 108 
CEB < DFS and want more children 52.2 167 
Subtotal 86.0 275 
Change in family size norm 
CEB < DFS and want no more children 7.5 24 
Inconsistent response 
CEB >= DFS and want more children 6.6 21 
Total 100.0 320 
Source: Zonzon Atyap Women Survey, 1995 
A regression of desired family size on surviving number of children is 0.391 
indicating that about 39 per cent of the variation in surviving number of children, in the 
absence of any controls, is explained by desired family size. This could suggest either 
that the quality of the statement on desired family size (number of children desired by the 
women before first marriage or when they marry) is affected by ex -post rationalisation or 
that `women mean what they say' (Pritchett 1994:5). The R2 of the regression of the 
number of children the women considered as an ideal family size (number of children 
considered appropriate by the women at the time of the 1995 Zonzon Atyap Women 
Survey), on surviving number of children is 0.037. This indicates that only about four 
per cent of the variation in cumulative fertility is explained by ideal family size. This 
suggests that the ideal family size data are largely free of ex -post rationalisation, and 
tends to suggest that the Atyap women mean what they say, and therefore, achieve their 
desired family size. 
3.5.3.3 Reliability of fertility measures 
The P/F ratio or Brass method is a technique originally devised for estimation of current 
fertility. However, it has frequently been put to use as a diagnostic tool in the evaluation 
of the quality of data from surveys (Hobcraft et al. 1982). It is designed to adjust the 
observed levels of age -specific fertility rates `to agree with the level of fertility indicated 
by the average parities of women in age groups lower than ages 30 or 35' (United 
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Nations 1983:32). The adjustment is done on the assumption that, as a result of mass 
illiteracy, the lifetime and current fertility data are substantially distorted by omission, 
especially by older women (30 -49 years), and by incorrect perception of the length of the 
reference period respectively. However, the adjustment is valid only when there has not 
been an appreciable change in the fertility of the younger women (United Nations 
1983:31). 
The Zonzon data show a high level of literacy (see Chapter 4) and completeness of 
children's dates of birth. Furthermore, the population age structure suggests fertility has 
been declining in the 10 years preceding the survey, but whether or not the decline is 
among the younger age groups is unknown. When the assumption of constant fertility is 
not tenable, 
...the classic sign of marital fertility decline is a set of ratios that is close to unity at 
younger age groups but rises above 1.0 among older age groups, indicating a 
reduction in recent fertility among women over the age of 30 who have born several 
children' (Cleland et al. 1994a:8). 
If there is a recent decline in fertility, the PIF ratios also tend to increase with age 
(United Nations 1983:35). To verify the quality of the information resulting in the 
observed population pyramid, the P/F ratio was applied to the data. 
The pattern of the P/F ratios is close to unity at younger age groups but rises 
above unity among older age groups and the ratios generally increase with age. This 
confirms that marital fertility, as indicated by the population pyramid, has been declining 
recently among the Zonzon Atyap women (Appendix 3.7). Therefore, the information 
on births and age of women can be considered to be of a quality that does not require the 
use of indirect methods for adjustment of fertility levels of the Zonzon Atyap women. 
3.5.4 Age information 
The study seeks to examine and estimate fertility levels. Therefore, it is necessary to 
examine the quality of key factors such as the percentage of women and children with 
complete information on their dates of birth' and age. 
Where respondents could not tell their dates of birth, a calendar of events such as age at first marriage 
or first birth, year of Independence, change of Nigerian currency, civil war and several local events were 
used for estimating their ages. 
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3.5.4.1 Completeness of information 
The percentages of women and children with completeness of dates of birth are 
presented in Table 3.5. Greater proportions of respondents were able to supply 
complete information on the birth dates of their children while smaller proportions could 
supply their own birth dates. This was expected because most parents of respondents, 
who would be older generations with little or no education, might not have provided the 
respondents with complete information on their dates of birth. Furthermore, the births 
reported in this survey are births that took place five years prior to the survey, therefore 
most parents, who are now better educated or have educated children to record birth 
dates, are expected to have complete information on the birth dates of their children 
While g2 per cent of respondents supplied complete information on their own birth dates, 
91 per cent provided complete data on those of their children. 
Table 3.5: Percentages of women and of children with complete information on their dates of 
birth by residence and education of women, Zonzon Atyap, 1995 and rural Nigeria, 
1990 
Residence All 
Educational level of women 
None Primary Sec.& Higher 
Zonzon 1995 
Women 81.7 43.8 80.9 92.7 
Children 90.5 77.5 89.0 96.4 
Rural Nigeria 1990 
Women 49.5 40.3 64.1 89.5 
Children 58.1 56.3 64.3 72.1 
Sources: Zonzon Atyap Women Survey, 1995 
Rural Nigeria: Makinwa -Adebusoye and Feyisetan (1994:42) 
The Zonzon sample performed better than the 1990 NDHS sample regarding children's 
information. This is unlikely to be a result of the five years difference in the time span 
involved. The data also confirm the importance of education in determining the ability to 
provide complete information on dates of birth in both samples. The percentages of 
complete information on dates of birth increase with mother's level of education. 
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However, provision of complete information on dates of births does not necessarily 
mean the information is accurate. This therefore calls for examination of the 
information on the dates of birth with the purpose of determining their accuracy. 
Displacement of children's birth dates is one of the factors that greatly affect accurate 
estimation of fertility rates. However, because birth history was not recorded during the 
survey, this cannot be adequately measured. 
3.5.4.2 Age heaping 
Though age heaping or digit preference is assumed to be more pronounced among 
populations with low education, preference for digits ending in zero or five has been 
found to be quite widespread (US Bureau of the Census 1973:204). The causes and 
patterns of such preference vary from one culture to the other. 
At the household level, where birth certificates or any other source indicating dates 
of birth were available, interviewers were instructed to copy the information against the 
listed names. The eligible women constituting the survey sample were also required to 
state their ages at the time of the survey as well as the month and year of birth. 
Information from these two sources proved quite useful in correcting errors, and 
completing missing information on dates of births, thereby enhancing data quality. 
A quick glance at both the household and individual schedule single age data 
showed preference for digits ending in `0' and `5' (Figures 3.2). To determine the 
degree of age heaping, Whipple's Index and Myers' blended method were employed and 
the computed indices are various age ranges as attached to the index in question (Tables 
3.6 and 3.7). Whipple's Index of 100 and Myers' index of 0 both signify complete 
absence of digit preference and, if all digits were reported with a single final digit, the 
indices take the values 500 and 90 respectively. Therefore, the further the computed 
index value is from 100 or 0 in the case of Whipple's and Myers' Indices respectively, 
the greater the degree of age heaping. 
s Although the Population Commission has established birth registration centres at Local Government 
levels, these centres are not used by most communities in the southern part of the State. Fewer women 
went to the hospital, where birth certificates are issued, for childbirth as a result of economic hardship. 
Therefore, children's birth dates, which may not have been accurately recorded, were provided from 
documents such as birth certificates, notebooks, diaries and Bibles, or from gravestones, pictures, and 
walls of the houses. 
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Figure 3.2: Distribution of Atyap population by single years of age, Zonzon Atyap, 1995 
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The Whipple's Index of `0' and `5' digit preference for the male and female Atyap 
population is about 195 and 169 respectively while that of Myers is about 12 and 11 
respectively (Table 3.6). For the sample of the Atyap women, the Whipple's and Myers' 
Indices are 155 and 10 respectively (Table 3.7). Both Whipple's and Myers' Indices 
show four main features: first, there is preference for ages ending in 0 or 5 in the Zonzon 
Atyap community and in the survey sample of women. Secondly, there is a slightly 
greater degree of age heaping in the Zonzon population than in the Zonzon sample of 
women. This is not surprising since the women reported their own ages, whereas the 
household data included proxy reporting. Thirdly, there is a greater degree of age 
heaping among the male than among the female population. Fourthly, there was a much 
greater degree of age heaping in the 1990 NDHS data than in the 1995 Zonzon survey. 
However, the indices suggest that the age data from the 1995 survey of Atyap are of 
better quality than the national data. 
Table 3.6: Whipple's and Myers' Indices of age heaping, Zonzon Atyap, 1995 
Population All Male Female 
Whipple's 23-62 
0 162.2 182.7 145.7 
5 199.1 207.7 192.3 
0 &5 180.7 195.2 169.0 
Myers' 15 -69 11.2 12.2 10.6 
Sources: Zonzon Atyap Household Survey 1995 
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Table 3,7: Whipple's and Myers' Indices of age heaping for women aged 15 -49, Zonzon Atyap, 
1995 and NDHS, 1990 
Zonzon Atyap 
1995 
Rural Nigeria 
1990 
Nigeria 
1990 
Whipple's 23-42 
0 143.4 277.5 266.0 
5 166.0 240.5 229.7 
0 &5 154.7 259.0 247.9 
Whipple's 19-48 
0 164.0 293.0 280.9 
5 143.5 219.9 207.7 
0 &5 153.8 256.4 244.3 
Myers' 15 -44 10.1 57.2 52.2 
Sources: Zonzon Atyap Women Survey, 1995; Makinwa -Adebusoye and Feyisetan (1994:44) 
In summary, the good quality of data used for this study has been a result of a 
number of factors. First, the use of the English language in the focus group and 
interview sessions by many of the educated respondents has reduced the amount of 
misrepresentation of views and facts during the transcription process. Second, the 
important nuances of meaning often lost in the process of translation, have mostly been 
retained. This has made the use of direct quotes possible. Third, the accuracy and 
validity of data are greatly enhanced when information from key informants is used as a 
check. Fourth, the privacy ensured during interview sessions also provided a conducive 
environment for more honest discussions. Fifth, the questionnaire design provided for 
consistency checks. 
Sixth, the use of male interviewers was found to be problematic in North Nigeria, 
and in Kano State in particular (Becker et al. 1995), therefore my collection of the data, 
as a female, may have reduced the biases in the Women Survey data. Seventh, the 
simplicity of the household questionnaire items (Appendix D1) and the provision of 
written information on dates of birth of most members of the household minimised the 
error of age misreporting and birth omission. Eighth, the level of education of the Atyap 
and the great care taken to establish accurate ages, number of live births, and members of 
a household, have greatly enhanced the quality of the data. Lastly, the quantitative and 
qualitative data were collected concurrently thereby referring to events, beliefs and 
attitudes at the same point in time. This gives this study an analytical advantage over 
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those studies that use a combination of quantitative and qualitative data collected at 
different points in time. 
3.6 Integrating quantitative and qualitative data 
As already mentioned, qualitative research methods are effective tools for exploring 
underlying reasons for observed behaviour. They `capture actual behaviour with great 
accuracy, and can produce detailed information and insights applicable to both the 
development of testable hypotheses and the interpretation of quantitative data' 
(Scrimshaw 1991:237). Quantitative surveys provide large and statistically quantifiable 
data sets, but quantifying is just one aspect of analysis which often requires the pushing 
of data `into a certain [unrealistic] configuration to make the measurement possible' 
(Caldwell 1994b:10). Therefore, to meet the growing demand for observing, 
understanding and interpreting observed phenomena, demographers are increasingly 
utilising the two approaches and maximising their advantages while minimising their 
disadvantages. 
However, the variations and ambiguity in defmitions of terminology and concepts, 
the use of different study units, and the use of the data for comparison between 
population subgroups, often make integration of quantitative and qualitative data 
problematic (Bledsoe and Cohen 1993:182). The problems of integration could be 
minimised by using: 
(i) qualitative data to validate or negate findings of the quantitative data, or vice versa; 
(ii) quantitative data to validate or negate findings of the qualitative data; 
(iii) qualitative data for further description of findings from quantitative data; and 
(iv) qualitative data for describing, explaining or clarifying the context in which observed 
behaviour, identified through the quantitative approach, took place (Oni 1996:54). 
In this study, the individual survey questionnaire was administered to all female in -depth 
interview and focus group participants, except the female elder and urban focus group 
participants. Furthermore, the four analytical approaches have been employed in this 
study, with the last three used more intensively. Therefore, the effect of the above 
mentioned problems of integration have been significantly minimised. 
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3.7 Analysis of data 
Researchers' discipline and type of study and aims usually determine the choice of 
analytical approach. This study aims to determine the fertility behaviour of women in 
childbearing ages (15 -49) and its association with religion. The analytical framework 
used for the analysis is based on the conceptual framework presented in Chapter 1. The 
variables used in the analysis include religious denomination, belief and participation, 
education, and age as the main independent variables throughout the analyses. In the 
examination of the relationship between religion and fertility determinants, variables such 
as those related to attitudes toward family planning and size, knowledge of contraceptive 
methods, use of contraception, age at first marriage, type of marriage, serve as the 
dependent variables. 
The data on children ever born are used to examine cumulative or completed 
fertility, while children born four years prior to the 1995 Zonzon Atyap Women Survey 
were used to determine current fertility of the Atyap women. Generally, live births 
during the five -year period preceding the survey are used to determine current fertility 
levels. However, according to Makinwa-Adebusoye and Feyisetan (1994:48), data on 
births in five -year period often have the problem of birth displacement. In contrast, the 
use of births four years preceding the survey minimises the effects of displacement 
because, for most children, `shifting their birth date will not cause them to be transferred 
across the age boundary as most of the births should fall within the period [five years and 
above] prior to the survey.' National studies on fertility in Nigeria by FOS and IRDIMT 
(1992) and Makinwa -Adebusoye and Feyisetan (1994), used for comparison, have also 
used the four -year rates. Hence the choice of the data on live births four years prior to 
the survey for the examination of current fertility levels in this study is validated. 
The analysis of children ever born or cumulative fertility was limited to ever - 
married women for two reasons. First, the proportion of never -married women with at 
least one live birth is small (0.038), contributing only 0.005 and 0.02 children ever born 
and births four years prior to the 1995 Zonzon Atyap Survey respectively. Second, only 
IO per cent of the ever -married women were not in a marital union at the time of the 
1995 Zonzon Atyap Women Survey, and the results of analysis based on currently 
married women were quite similar to those of ever -married women. 
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Multivariate analysis, employing both logistic and ordinary least square (OLS) 
regression analysis, is used to explore the effect of religion on the various dependent 
variables in this study. The logistic and multiple regression programs in the SPSS for 
Windows (Norusis /SPSS 1994) were used to estimate the regression parameters of the 
models that test the hypotheses stated in Chapter 1 of this study. The logistic regression 
program uses the maximum- likelihood method and the base category approach was 
employed. Therefore coefficients are interpreted as the variation in the predicted Iog 
odds of the outcome relative to the reference category. The odds ratio, an exponential 
of the coefficient, is relative to the reference categories (Goodman 1978; Knoke and 
Burke 1980; Norusis 1985; Morgan and Teachman 1988). Therefore, it is the relative 
risk due to being in a particular cell category. The coefficients, the likely unit change in 
the log odds, and the `odds ratio' are presented. Odds ratio values that are less or more 
than unity indicate lower or higher likelihood of occurrence of the event being examined, 
while the odds ratio of unity indicates no effect for that category. The model chi -square 
can be viewed as an indicator of the amount of variation in the dependent variable 
explained by the model. 
For all multivariate analysis in this study, the logistic model used is: 
Ink P = ++bkXk+e 1-P 
where P is the probability of the outcome given the array of independent variables, X1 .. 
X5; bo is a constant, b ... bk represent a series of unknown coefficients to be estimated 
using the maximum likelihood method, and e is an error or residual term (Hosmer and 
Lemeshow 1989; Retherford and Choe 1993). 
The model for OLS regression analysis is: 
Y= bo +b1X, + b2X2 +...+ bkXk + e 
where Y is the dependent variable; bo is a constant value; bi...bk are unknown parameters 
or estimated value functions of the explanatory variables; X,...Xk are the explanatory 
variables; and e is an error term with a zero mean and normal distribution (see Jaccard et 
al. 1990). Where interactive models are used, only the first -order interaction or two -way 
interaction is considered (see Jaccard et al. 1990:40). Age squared is used to control for 
any observed curvilinear relationships between age and a dependent variable. 
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The above OLS regression model assumes the errors are independently and 
randomly distributed as a normal random variable with a mean of zero and constant 
variance of s2. These assumptions were examined following the methods outlined by 
Weisberg (1985). The plot of the residuals was examined to determine constant 
variance, while independence of the errors was explored through the plots of the 
residuals against each of the dependent variables used in the OLS analysis. The 
histogram of the residuals and the cumulative probability plot of the residuals of the 
dependent variables were used to examine the assumption of normality. More attention 
was paid to the first two since `even when errors are normally distributed in the 
population, sample residuals are only approximately normal' (Norusis /SPSS 1994:329). 
Predicted values are also calculated. Based on the results of the models, the 
predicted number of children for all categories of each of the independent variables in the 
regression model were calculated using the formula: 
Î =b+6iXi+b2X2+-+bkXk 
where Y is the predicted number of children, bo is the constant of the model, 
b1 bk are the coefficients of the variables in the model and X Xk are the values of 
variables. 
The predicted values for each category of the independent variables are estimated net of 
each of the other variables in the equation, which are assigned their mean value. 
Since one of the main goals of this study is to examine the particularistic theology 
hypothesis, all the religious variables as well as key control variables such as age and 
education are included in each model. The selection of other background explanatory 
variables for the multivariate analysis is influenced by the results of the bivariate analysis 
(significance at .05 level9) and their importance in determining fertility behaviour in 
societies in Sub -Saharan Africa. 
To examine the effects of religion on the various dependent variables in each of the 
chapters, demographic and socioeconomic variables such as age of respondent, years of 
9 This level was selected because, according to Hosmer and Lemeshow (1989:83) the inclusion of too 
many variables, especially when the sample size is small, results in overfitting the models which results 
in producing unstable estimates (`unrealistically large estimated coefficients and/or estimated standard 
errors'). 
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schooling, socioeconomic status, marital status, and husband's education form the 
background control variables. The models presented in each chapter are those that best 
fit the data relative to specifications made possible by other available explanatory 
variables. Some of the alternative models contained seemingly interesting and 
statistically significant interaction effects, albeit most were substantively uninteresting. 
The few interactions involved variables other than the religious and socioeconomic 
factors and did not significantly alter the effects of the religion variables, therefore, such 
interactions were ignored and the models that fit the data almost equally well were 
presented. 
Though interaction effects are explored,10 they are only presented as an appendix 
where a significant statistical effect is observed between the socioeconomic and religious 
variables. This stance is adopted because this study is more of an exploratory nature 
warranting no complicated interactive models. Besides, the inclusion of interaction terms 
involving continuous variables to check statistical interaction effects, has been a bone of 
contention and is rare in the social sciences (Jaccard et al. 1990:7 -8, 28). Although 
Jaccard and colleagues (1990:8) have provided relevant literature on this issue, they also 
advise that interaction effects should only be examined when it is `theoretically 
appropriate [and]...to pursue the analysis of such relationships, if it is substantively 
warranted.' 
According to Retherford and Choe (1993:39), although it is important to ensure 
that predictor variables in multiple regression models are not highly multicollinear, `in 
most real life observational research...a certain amount of multicollinearity is inevitable.' 
Therefore, 
..when two predictor variables are correlated but both are relevant to explanation 
from a theoretical point of view, one should not eliminate one of the variables to 
reduce multicollinearity, unless the correlations are higher in absolute magnitude 
than about 0.8 (Retherford and Choe 1993:40). 
Therefore, multicollinearity was examined and one of the two variables was excluded in 
the fmal model only if the absolute magnitude of the correlation is greater than 0.8. In 
particular, a correlation of more than 0.8 was found between age and surviving number 
10 See Jaccard et al. (1990) on the way to take care of the problem of multicollinearity arising from the 
interaction terms. 
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of children (Appendix 4.5 and 4.6), therefore only one of these was used in any model. 
The choice of either age or surviving children for any model depended on their 
explanatory importance or how well they performed in the model in predicting variation 
in the dependent variable. 
The analysis of qualitative data consisted of sorting and categorising information 
under topics or headings based on subject areas covered by the objectives of the study. 
This clearly set out the range of opinions to be systematically documented for the 
purpose of gaining insights as regards the similarities and dissimilarities of views or 
beliefs and attitudes under each heading. The qualitative data were used to explain, 
clarify and validate findings from the quantitative survey. The use of excerpts and third 
person reporting, confessional and realist styles as Van Maanen (1988:45, 73) calls them 
respectively, have been employed in discussions in this thesis. The use of excerpts, 
according to Weiss (1994:191), not only buoy up a report, but serve to confirm 
researchers' assertions and `foster identification with respondents and facilitate 
understanding of their points of view.' Excerpts presented in this thesis are those 
conveying widely shared views, beliefs and attitudes, and are presented using the 
`preservationist approach' (Weiss 1994:192). In this approach, excerpts are presented in 
such a way that the reproduced words are as close to the original speech as possible. 
Weiss (1994:191) suggests that, in presenting commonly shared views, the proportion of 
respondents with the similar views should be indicated. However, since proportions 
mean little in qualitative data where an impressionistic view is preferred, terms such as 
`some', `many', `most' `almost all' are used in this study. To ensure anonymity of all 
respondents, the use of pseudonyms has been adopted. 
3.8 Data limitation and solutions 
Factors affecting data quality also serve as sources of data limitation. These have been 
discussed in the preceding sections and measures employed to limit their effect were 
explained. Another limitation is that data on income could not be collected owing to the 
nature of the sample. In view of the difficulties in obtaining such information, no 
national survey, including the 1981 /82 WFS and 1990 NDHS, had a question on income. 
As already mentioned, even where such data exist in the developing world, they are 
unreliable (Caldwell 1982:152). The variation in occupation among the Atyap is very 
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limited, and the number involved in paid occupations is too small to be used in the 
multivariate analyses. The exclusion of this variable might affect the assessment of the 
characteristics hypothesis. However, in Nigeria, educational attainment is still strongly 
tied to the nature of the income- generating work a person is engaged in; therefore, it 
could be an adequate measure of socioeconomic Ievel. Material living standard, 
measured by type of housing and number of household items, has also been used as a 
measure of socioeconomic status (Isiugo- Abanihe 1994a;22). These approaches were 
employed in this study since such data were collected. 
Another possible limitation is that the sample is derived from a purposively chosen 
study area, which might be considered statistically unrepresentative of the entire Atyap 
population. The reason and justification for the choice of Zonzon, the study area, and 
the sampling procedure were discussed in Sections 3.2 and 3.3.1 respectively. The high 
level of interaction between members of the Atyap community, through educational and 
religious institutions, is expected to enhance the free flow of ideas and adoption of 
attitudes or behaviour and, consequently, produce similar fertility behaviour. 
Generalisation to the larger Atyap population can therefore be made, though with 
caution. 
3.9 Summary 
In this chapter, the setting for this study, Zonzon Atyap, the fieldwork and the sources of 
data have been discussed. The 1995 Zonzon Atyap household and sample surveys 
provided quantitative data while the focus group discussions and in -depth interviews 
provided qualitative data. The methodologies, strengths and weaknesses of both the 
quantitative and qualitative approach were presented. 
The quality of the data was assessed through the use of various assessment 
methods in order to establish the extent to which the data are reliable and valid. The 
provision of internal consistency checks within the questionnaire schedule and the use of 
key or knowledgeable informants as controls have served to minimise but not completely 
eliminate the limitations of the data sources. Lastly, the limitations were identified and 
possible solutions proffered. 
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The 1995 Zonzon survey data sets have some clear advantages. They are the first 
and most comprehensive data sets on the fertility behaviour of the Atyap. Furthermore, 
the quantitative data sets prove to be of better quality than the nationally collected data. 
Though the representativeness of the Zonzon sample of the entire Atyap community may 
be questioned, this problem was reduced by careful attention to the data collection 
methods and strategies employed for the study (see Sections 3.3 and 3.5). Findings from 
this study can therefore be generalised to the larger Atyap rural population, though with 
caution. The qualitative data can be used to verify and supplement findings from the 
quantitative survey, and also be compared with ethnographic work by Meek (1925) and 
Gunn (1956), to show changes in fertility behaviour of the Atyap community. 
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Chapter 4 
Characteristics of the survey population 
...the importance of religion and the fervour with which it is practiced in Christian 
Africa are manifestly greater than in most of Christendom (Caldwell and Caldwell 
1987:428). 
4.1 Introduction 
This chapter describes demographic and socioeconomic characteristics of the population 
and respondents in the 1995 Zonzon Atyap Household and Women Surveys. The 
demographic profile (age and sex composition), and socioeconomic characteristics, 
educational levels and occupation, are discussed first. Next, religious affiliation and 
religiosity are discussed. The characteristics of the population in the 1995 Zonzon Atyap 
Household Survey are first outlined in each of the sections, after which those of 1995 
Zonzon Atyap Women Survey respondents are described. The examination of the above 
factors in this chapter is intended to give background information on the subjects under 
study. This should serve as an aid to understanding the fertility behaviour of the Atyap, 
as will be presented in subsequent chapters. 
4.2 Demographic profile 
4.2.1 Composition of the Atyap population 
About six per cent of non -Atyap were living among the Atyap in 1995 (Table 4.1). The 
total Atyap population enumerated was 3,810, about 52 per cent females and 48 per cent 
males, and a sex ratio of 92 (Appendix A4.1). This indicates that the sex ratio, the most 
widely used measure of sex composition and defined as the number of males per hundred 
females, is in favour of females. In other words, women outnumber men in this rural 
community, which is a trend that has since been observed in other Nigerian rural 
populations. A sex ratio of 94 was found among the Nupe in 1978 (Katcha 1978:28), 
and for rural Nigeria, it was 92 in 1965 -66, 95 in 1981/82 and 98 in 1990 (NPB and ISI 
1984; FOS and IRD/MI 1992). The four per cent surplus of women in the contemporary 
population (Table 4.1) may he a result of higher levels of migration and mortality, 
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generally found more among males than females (Diamond and McDonald 1994:39; see 
also Young 1994:89). 
Table 4.1: Population distr ibution by selected demographic characteristics, Zonzon Atyap, 1995 
Characteristics Per cent n 
Ethnicity 
Atyap 94.2 3588 
Fulani/Hausa 0.6 23 
Others 5.2 199 
Total 100.0 3810 
Household composition 
1 -3 people 13.3 71 
4 -6 people 33.2 177 
7 or more people 53.5 285 
Total 100.0 533 
Mean number in a household 7 
Sex 
Male 47.9 1826 
Female 52.1 1984 
Total 100.0 3810 
Age group 
<15 40.7 1552 
15 -19 15.3 583 
20 -24 9.8 372 
25 -29 6.3 241 
30 -34 3.7 142 
35 -39 3.9 147 
40 -44 3.8 145 
45 -49 3.5 134 
50 -54 3.0 113 
55 -59 2.2 83 
60+ 7.7 293 
Total 100.0 3805 
Source: Zonzon Atyap Household Survey, 1995 
4.2.2 Age structure of the Household Survey population 
The Atyap population is quite young (Table 4.1 and Figure 4.1). About 41 per cent of 
the survey household population is aged under 15, which is lower than the 47 per cent 
observed for the 1990 NDHS household population (Appendix A4.1) and the 45 per cent 
reported for the nation from the 1991 census (NPC 1994:45). The population pyramid 
in Figure 4.1 suggests a possible high out -migration from age group 20 -24. People of 
this age may have to leave home for further studies or to seek employment outside the 
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Atyap land. It also suggests a decline in fertility. There is a preference for the digit `5' 
among the Atyap (Chapter 3), therefore a tendency to report some children in the age 
group 0 -4 as belonging to age group 5 -9 may have occurred. The pattern of child 
mortality may also be contributing to the lower numbers in the 0 -4 age group. As 
discussed in Chapter 2 and yet to be discussed in subsequent chapters, fertility decline is 
likely to be responsible for the shape of the population pyramid in Figure 4.1 (see 
Chapter 3). 
Figure 4.1: Population pyramid of household population, Zonzon Atyap, 1995 
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4.2.3 Age distribution of the individual women 
5.0 10.0 
The age distribution of the 1995 Zonzon Atyap Women Survey sample, presented in 
Figure 4.2, is very similar to that of the female population of the Household Survey 
(Figure 4.1). It reflects the sharp decline in the proportion of women in age groups 30 -34 
and 35 -39 and slight rise at the older ages also observed in the total population. As 
already mentioned, this may be a result of high out -migration for higher education, 
employment or marriage. 
Figure 4.2: Distribution of survey women by age group, Zonzon Atyap, 1995 
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4.3 Socioeconomic profile 
4.3.1 Education 
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Modernisation theorists have maintained that education, especially mass education or 
high levels of school enrolment, has a negative effect on fertility (Caldwell 1976, 1980, 
1982; Acsadi and Johnson -Acsadi 1990; Cochrane and Farid 1990). It exerts this effect 
through modernising society's institutions (Watkins 1991; Mason 1991:223); and 
changing social and cultural values and behaviour that influence fertility (Holsinger and 
Kasarda 1976; UNFPA 1980:90; Caldwell 1982:302 -15; Cleland and Wilson 1987; 
Delaney 1987). For instance, it has been found that education raises age at marriage 
(Cochrane 1979:149); and enhances husband -wife joint discussion on family size and 
knowledge and use of contraception (Hawthorn 1970:42; Cochrane 1979:9; Renne 
1993:350; UNICEF 1994:42 -3). Fertility decline is believed to occur when secondary 
school enrolment rate is 20 per cent for girls (Goliber 1997:20). 
Generally, the 1995 Zonzon Atyap Survey focus group participants were of the 
view that Western education is very important and necessary for the progress and 
wellbeing of the ethnic group. The common explanations for acceptance of Western 
education included `education has been accepted...because it came with Christianity'; `it 
is the heritage or main asset to leave for children since it provides them the jobs they 
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need for survival'; and `without it we are nothing in this state.' It was therefore 
considered necessary for every child and, where possible, every uneducated adult to 
receive Western education for the improvement of their social and economic status. The 
overall general view indicates `shifting parental aspirations for the children's economic 
and social status' which, according to modernisation perspectives, is one of the 
fundamental social factors determining reproductive patterns (see Freedman 1987:791). 
The distribution of the women by educational attainment shows that about 18 per 
cent of the 1995 Zonzon Women Survey sample had no education, while 21 per cent had 
primary and 62 per cent had secondary or higher education in 1995 (Panel B, Table 4.2).1 
Table 4.2: Per cent distribution of Atyap population aged 6 years and above according to education by 
sex, Zonzon Atyap, 1995 
Characteristics Males 
Per cent n 
Females 
Per cent n 
All 
Per cent Totals 
Panel A: Survey population 
Education 
No education 13.9 215 24.9 428 19.7 643 
Primary incomplete 28.3 437 29.6 510 29.0 947 
Primary completed 8.7 135 6.9 118 7.7 253 
Secondary incomplete 24.3 375 24.4 421 24.4 796 
Secondary completed 16.9 262 9.2 158 12.9 420 
Tertiary 6.9 106 2.9 50 4.8 156 
Adulteducationa 1.0 16 2.1 37 1.6 53 
Total 100.0 1544 100.0 1722 100.0 3268 
Panel B: Survey women 
None 17.5 105 
Primary 21.0 126 
Secondary 57.3 344 
Tertiary 4.2 25 
Total 100.0 600 
Source: Zonzon Atyap Household and Women Surveys, 1995 
Notes: a Formal classes for religious education given by Christian denominations to equip adults for 
teaching religious knowledge at elementary schools. 
Percentages may not add to a hundred due to rounding 
Further analysis of the household data shows that of the 927 women aged 15 -49, 17.4 per cent had no 
formal education, 20.8 had primary education, 61.8 per cent had secondary or higher education, implying 
that the educational categories are adequately represented by the survey sample. 
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Women's education has been rising sharply across cohorts, with zero per cent of 
the oldest age group (45 -49) years and 89 per cent of the youngest age group (15 -19) 
having secondary or higher education (not shown). This educational attainment for the 
Atyap is quite high relative to other Nigerian ethnic groups. For instance, in 1991, 58 
per cent of Kanuri, 33 per cent of Yoruba and 26 per cent of Tiv women aged 15 -49 had 
no formal education, while the Igbos, with the highest levels of education among the six 
major Nigerian ethnic groups, had 57 per cent with some secondary or higher education 
(Kritz and Makinwa- Adebusoye 1994:6). The predominantly Hausa -Fulani northwest 
region had 88 per cent with no education and four per cent with secondary or higher 
education (Makinwa -Adebusoye and Feyisetan 1994:47). The educational attainment of 
the Atyap is thus predictably more like those of the predominantly Christian southern 
regions of Nigeria. The enrolment rates by age in Figure 4.3 indicate that enrolment is 
high, and higher for both sexes in the 1995 Zonzon Atyap Household population than 
generally found in rural Nigeria in 1990. For instance, 98 per cent of Atyap female 
children aged 6 -15 were enrolled in school in 1995 compared to 45 per cent for rural 
Nigeria in 1990 (FOS and IRD/IVII 1992:15). 
Figure 4.3: School enrolment by sex, Zonzon Atyap, 1995 and rural Nigeria, 1990 
Percentage 
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Note: Age group 21 -24 for Atyap includes those in post secondary schools within and outside Atyap 
land. 
Thus, the mass education and high level of educational attainment among the 
Atyap can be expected to have an effect on the above mentioned determinants of fertility 
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and, subsequently, lowering their fertility level. However, it has been shown that 
women's education does not inversely relate to fertility in many African societies 
(Cochrane and Farid 1990) and may even have a positive effect at the lower end of the 
educational range (Martin 1995:187). Since religious values are still transmitted through 
Nigerian schools (Chapter 2), the interaction between the religious and educational 
institutions may influence how the women perceive the relationship between education 
and fertility behaviour in such a manner that education will not have the effects proposed 
by modernisation theorists. 
4.3.2 Women's occupational status 
The Atyap have traditionally been agriculturalists, and the men (Chapter 2) did the bulk 
of heavy farm work. However, during the 1995 Zonzon survey, most women were 
found to be actively involved in every process of crop production, a pattern previously 
observed only among other Atyap neighbours (Meek 1931:50). Small orchards of fruit 
trees such as orange, guava, pawpaw, and mango are being kept both for consumption 
and commercial purposes. Large -scale sugar cane farming, formerly done only by the 
Hausa settlers, has also become a major source of income for the Atyap in Zonzon. 
Beside farm work, some Atyap women were found to be actively involved in 
buying and selling and serving as middle -women in the markets, which was formerly a 
role played by the male Hausa settlers who were no longer resident by the time of the 
1995 Zonzon Atyap Survey. About 27 per cent of respondents indicated they were 
involved in trade or other self -employed activities, besides working on the farm (Table 
4.3). Some were self -employed in areas such as contracting or business, sewing and hair 
dressing. The woman owns the proceeds from all commercial activities (Section 2.6), 
thus, based on modernisation perspectives, the economic independence of the Atyap 
women can be expected to enhance their ability to make a significant contribution in 
decisions relating to fertility -influencing factors (see Chapter1). 
In their discussion of developed societies, Kelley et al. (1993:590 -93) stated that 
'Religion...encourages people to oppose women's employment.' They observed that one 
of the `key aspects of [Christian] traditional morality is antifeminism' which considers 
`women's legitimate roles [to be] limited to mother, nurturer, and homemaker'. 
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Table 4.3: Per cent distribution of women's husbands and all women by occupation, Zonzon 
Atyap 1995 
Occupation 
Husbands 
Per cent n 
Wives 
Per cent n 
All women 
Per cent n 
Professional paid employment 23.9 83 8.4 29 6.5 39 
Unskilled paid employment 14.1 49 - - - 
Agriculture* 59.9 208 89.0 309 72.8 437 
Self employed 2.0 7 - - - 
None (Students) - 2.6 9 20.7 124 
Total 100.0 347 100.0 347 100.0 600 
Source: Zonzon Atyap Women Survey, 1995 
Notes: *= Some of the women in this group engage in buying and selling farm produce 
Some of the percentages do not add to a hundred due to rounding error 
By contrast, the Atyap Traditional religion and the Christian religious institutions among 
the Atyap emphasise the need for both men and women to work for a living, with no 
objections to women working outside the home. The family is believed to suffer when 
both husband and wife are not working within or outside the home. 
According to the 1995 Zonzon Atyap survey focus groups of both single and 
married men, Atyap men `do not like marrying liabilities' (women with neither income 
generating work within or outside the home, nor prospects for getting it). The 
importance of employment is revealed in the response to the statement, `A husband's job 
is to earn money; a wife's job is to look after the home and family.' In response to this 
statement, 86 per cent of the 600 survey women disagreed (55 per cent disagreeing 
strongly) and supported their views with statements such as `Only the Hausa do that'; 
Akwon a nyuung nog sob ba (One tree does not make a forest)'; and `Husband is not a 
slave...he may die, what do I do then ?' Furthermore, 94 per cent of the survey women 
disagreed with the statement that `...family life suffers when the woman has a full-time 
job.'2 The general response to the latter statement indicates a belief that the family is 
better off economically when both husband and wife are economically active. The 
proverb 'Tunk mbwuak fiang a kiak khiam' (Use two hands to pick a calabash) was cited 
by the women. The preceding discussion underscores the importance of examining local 
a 
`Full -time job' here was defined as employment outside the home, which is a different interpretation 
in societies offering full -time and part -time job opportunities. 
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institutions to understand how they interact to create local patterns of social behaviour or 
structures that might influence fertility behaviour. 
In spite of their strong support for employment, very few women were involved in 
full time non -agricultural work. Only about seven per cent of the 1995 Zonzon Atyap 
Women Survey sample were engaged in paid employment in the modern sector (schools, 
clinics and the general hospital), compared to 38 per cent of husbands of currently 
married women (Table 4.2). This may be largely due to the absence of modern economic 
institutions in the Atyap homeland, rather than reluctance to participate in full -time 
employment. 
Though agriculture is still the main occupation of the Atyap, having many children, 
particularly sons for farm work, seems to be no longer important or necessary in this 
community. This view was expressed during focus group discussions on sex preference. 
The married men focus group asserted that `...men do not farm now. If one is lucky 
enough to have educated girls or girls married to economically well -to -do husbands, they 
will help with money for the farm work.' They also agreed that `with mechanised 
farming, many children were no longer needed for farming.' In support of these 
statements, one of the discussants, a retired teacher with tertiary education and father of 
four children, responded: 
You are right. An old man I talked with told me he has male children but that they 
did not help him much and stopped helping him whenever they got married. He said 
his daughters, married and unmarried, are the most helpful to him. 
All focus groups agreed that rather than having many children to increase the chances of 
getting the desired number of sons, parents are encouraging the girls to pursue education 
to the highest level. The researcher's own parental family of all female children was 
often cited as an example during the discussion. This view, in addition to the women's 
more active role in independent economic activities, if the modernisation theories hold 
true among the Atyap, can be expected to lower the traditionally high demand for 
children (Chapter 2) and consequently, fertility. However, the effect of the economic 
factors on fertility behaviour may depend on the perception of these new opportunities 
and their relationship to fertility. 
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4.3.3 Household material assets 
Ownership of modern household items has been used to determine socioeconomic status 
of women in Nigeria (Chapter 3). Only a few Atyap households owned items that 
required the use of electricity (which is not generally available in the study area), or 
automobiles (Table 4.4). 
Table 4.4: Percentage of all women who indicated ownership of durable goods by their 
household, Zonzon Atyap, 1995 (N =600) 
Durable good Percentage 
Radio 75.5 
Television set 4.2 
Refrigerator 1.7 
Clock/watch 73.8 
Bicycle 53.5 
Motorcycle 24.5 
Automobile 6.3 
Source: Zonzon Atyap Women Survey, 1995 
Many respondents own items such as clocks or watches, radios and bicycles, which are 
relatively cheap. The Atyap women traditionally contribute greatly to the improvement 
of the living standard of the family even though Atyap couples traditionally do not 
practise joint management of financial resources (Chapter 2). Therefore, since 
information on income was not collected, ownership of household durable goods or 
material living standard may serve as a better measure of the socioeconomic status of the 
women than the occupation categories presented in Table 4.3 (see Isiugo - Abanihe 
1994a:27). 
4.4 Religious affiliation and religiosity 
The Atyap have abandoned their Traditional religion for Christianity (Chapter 1). All the 
Zonzon Atyap Survey respondents reported there was no Abwoi shrine anywhere in the 
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Atyap homeland, confirming that the Atyap no longer practise the Traditional religion.' 
It is necessary at this point to speculate on the reason for the full acceptance of 
Christianity by the Atyap,4 to enable us to understand their attitudes toward fertility - 
related issues to be discussed in subsequent chapters. 
Acceptance or rejection of a new religion, and commitment or non -commitment to 
its beliefs and teachings, may hinge on what it is considered to be or stand for, the role 
the new religion is seen to be playing, and/or the similarities in the two religions (see for 
example Kirby 1994). It also depends on the brand of Christianity and the manner in 
which it is presented to the people (Chapter 2). For instance, Dickson and Ellingworth 
(1969:13) lament that, in Africa, `by a miscarriage of purpose the Church has succeeded 
in preaching to, and in teaching, Africans about a strange God who they have somehow 
come to identify as the God of the white man.' They claim that this wrong presentation 
of God has resulted in hindering progress in evangelising Africans who have been made 
to view the God preached to them by Europeans `as a God of oppression, a God of 
greed and injustice.' 
The acceptance of Christianity by the Atyap may partly be a result of their view 
about the religion. None of the respondents believed Christianity to be a white man's 
religion. One of the elders interviewed during the 1995 Zonzon Atyap Survey, Elder 
Chukud, in response to the question, `Is Christianity a white man's religion ?' stated, `No. 
The white man also got Christianity. They only brought it here...The white people still 
have pagans.' Christianity is also seen as playing a unifying role where as Abwoi was 
perceived as having failed to unite and liberate all groups of the community, particularly 
the women who were considered unjustly treated by Abwoi (see Gilliland 1971:74). 
Besides, the Zonzon Atyap Survey respondents did not view the God preached to them 
as a God of oppression, greed and injustice while Abwoi and his priests were considered 
to be brutal and greedy. This tends to support the view that institutions 'adjust...to 
3 Unlike the Anang whose women first accepted Christianity (Messenger 1960), the Atyap men 
(husbands) accepted Christianity first, making it possible and often mandatory for wives and children to 
accept. This may partly explain why the Abwoi (a male dominated religious institution) no longer exists 
in the community. 
4 Only two Atyap households in the Survey area professed Islam but most of their family members 
professed Christianity. The Atyap are not unique in being unireligious since ethnic groups such as the 
Hausa and Kanuri contain almost no non -Muslims while the Igbo, Tiv and Ijaw contain almost no non - 
Christians (Kritz and Makinwa- Adebusoye 1994:6). 
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changing circumstances...but the direction of change depends...crucially, on their past 
history' (McNicoll 1994:203). The way people perceive an institution determines not 
only its influence on behaviour but also its persistence since, institutions, beside being 
changed, could also `[fall] into disregard and disuse' (McNicoll 1994:201). 
Caldwell and Caldwell (1987:427) pointed out that religion and culture of Sub - 
Saharan Africans `have not in the past been really distinct.' Religion influenced what 
people thought and practised (Chapter 1). This African trait seems to have been 
recognised and utilised particularly by the SIM European missionaries to the Atyap 
community. Through their extensive and intensive educational program for enabling 
converts to read, learn and proclaim `the deep truths, values and principles of the Word 
of God' (Turaki 1993b:136), they succeeded in thoroughly inculcating the Christian 
beliefs and values about God and His role in human existence, relationships and 
reproduction. As will be seen below and in subsequent chapters, the Christian faith tends 
to govern social interaction between individuals, families and groups and has become a 
cornerstone of Atyap culture. 
The Christian denominations tend to constitute a big family responsible for 
ensuring the spiritual, physical, economic and social wellbeing of its members, individuals 
and families. Thus, members are well entrenched in the bigger family, the Church, from 
which financial and moral or spiritual support is available for occasions such as 
weddings, deaths and burials, illness, marital or family disharmony and meeting 
educational needs of children. Even songs during cultural events are now mostly 
Christian religious songs. The preceding discussion may partly explain why the Atyap's 
Traditional religion has been abandoned with no respondents desiring it revived, in 
contrast to what has been observed in African communities such as the Anufo of 
northern Ghana (Kirby 1994:62 -5). The fertility behaviour of the Atyap is therefore 
expected to be influenced more by Christian values than by those of their Traditional 
religion. 
To confirm the level of retention of traditional religious beliefs by the Atyap after 
conversion to Christianity, questions on the traditional religious beliefs were 
incorporated into the questionnaires. It was noted in Chapter 2 that the belief in 
reincarnation was not prominent among the Atyap. Information from the four elders and 
focus groups also indicates that, although some Atyap might have held the belief in 
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reincarnation, it has been discarded. Only one of the never -married male participants 
expressed a belief in reincarnation, explaining his belief was based on having once heard 
a Christian convert at school testifying to having been reincarnated. Other members of 
the group laughed and Mr Agwam, the oldest member of the group, advised him not to 
`believe such nonsense even when "so called Christians" claim it is true. The Bible does 
not teach it' Besides, one of the Protestant clergymen, Rev. Pang, opined: `it would be 
foolish to believe in [reincarnation] since we have been taught how people come into 
being and so know people are bound to resemble each other.' This suggests that even if 
some of the Atyap had believed in dead people coming back to be reborn, almost all no 
longer believe it because either Christianity or Western education teaches otherwise. 
If dead ancestors could be appealed to for help or forgiveness when there were no 
living ancestors (Meek 1931:59 -60), it means that some Atyap traditionally believed, 
even though weakly, that the dead could be contacted or communicated with. When 
respondents of the Zonzon Atyap Women Survey were asked how often they had been in 
touch with someone who died (Appendix D2), about 94 per cent indicated they had 
never been in touch and the rest, except one, reported they had dreamt about them. One 
of the women, a 41- year -old Catholic, thought the question was ridiculous and, while 
laughing hard, asked me, `How could I have been in touch with any when they were 
dead? I would run if I saw one.' 
To fmd out if dead ancestors had direct influence on the fertility behaviour of the 
Atyap, coded responses in the Zonzon Atyap Women Survey questionnaire included 
answers relating to ancestors (Appendix D2). Elders were also asked if the Atyap bore 
children to please their ancestors. On causes of and solutions for barrenness, for 
instance, only one of the 600 surveyed women indicated ancestors caused it and none 
suggested appeasing ancestors as a solution. A respected community elder, 103 years 
old and a polygynous father of 24 children (Appendix A3.5), firmly responded to the 
question on the influence of ancestors on childbearing by asking, Bana gwai náng ba yet 
nkom'a ?...Anyet ni khwu ba lien kyang na nna kwok avuo ni'a? Kai, a taba tyei man 
don ayatie baka fak nyinyang ba. (Will they be pleased when they are dead? Do people 
die and know what's going on? No, childbearing was never meant to please the 
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ancestors).5 The other two elders, interviewed during the 1995 Zonzon Atyap Survey, 
held the same view. In contrast, the highly developed ancestral cult of the Yoruba did 
influence their fertility behaviour (see Caldwell and Caldwell 1987). 
Another factor that could indicate the persistence of traditional belief about 
witchcraft among the Atyap is the view about its relationship to childbearing. Only 
about four per cent of the Zonzon Atyap Survey respondents indicated that barrenness is 
caused by witchcraft. The type of solution proffered could be a measure of the strength 
of the belief in a traditional cause of barrenness. A strong belief in the absolute power of 
witchcraft on childbearing is likely to result in seeking a traditional solution such as going 
to an abwok (herbalist or witchdoctor). Only about two per cent of the survey women 
and 12 per cent of those who indicated witchcraft causes barrenness, suggested going to 
a herbalist or witchdoctor for a solution. Most Christian denominations, especially 
fundamentalists, teach against fear of the power of witchcraft and seek to strengthen the 
belief in the greater power of God that overcomes that of witchcraft. Although 
Christianity as practised among the Atyap, and indeed, elsewhere in Nigeria, does not 
eradicate the belief in witchcraft as Caldwell and Caldwell (1987:428 -9) asserted it 
would, it has contributed to the eradication of any fear of its influence that might have 
influenced fertility behaviour. 
The discussion above suggests the high- fertility -sustaining beliefs of the African 
Traditional religion may not be influencing the fertility behaviour of the contemporary 
Atyap community, even if they exerted some influence on some of its members in times 
past. It also indicates that the Atyap have not retained some allegiance to their 
Traditional religion after conversion to Christianity. Therefore, further analysis of 
religion and its influence on behaviour of the Atyap is restricted to the Christian religion. 
As mentioned in Chapter 2, the four main Christian denominations found in 
Zonzon Atyap, according to size, are the ECWA, Catholic, Baptist and Anglican. The 
5 A more detailed study into the ancestral cult needs to be undertaken before any authoritative 
conclusion is drawn. However, since the ancestral cult was associated with the imported Abwoí, a 
satisfactory account on the ancestral cult may not be obtained from the Atyap. Meek (1931:63), Gunn 
(1956:79) and Temple and Temple (1965:185) have argued that `dodo' worship was a recent 
importation to Southern Kaduna but Turaki (1993a:23) rejects this claim on the basis that `The belief in 
`dodo' was quite widespread throughout the Middle Belt areas and Hausaland' in Nigeria and West 
Africa. However, all the interviewed Atyap elders reported the Atyap imported it, but from 
neighbouring ethnic groups. 
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study sample was therefore made up of about 52, 24, 18, and six per cent of the ECWA, 
Catholics, Baptists and Anglicans respectively. The remaining 0.2 per cent were Atyap 
Muslims (Appendix A4.3). 
The data indicate that the Atyap women are highly religious (Figure 4.4), and as 
expected, the association between religious participation and belief is positive 
(Appendices A4.5 and A4.6), and statistically significant at the 10 per cent level. 
Figure 4.4: Mean scores of beliefs and scales of religiosity, Zonzon Atyap, 1995 
Percentage 
100 - 99.6 100 99.3 96.7 98.7 
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Hell Rel. Rel. 
belief part. 
Religious belief/ scale 
Source: Zonzon Atyap Women Survey, 1995 
Notes: LD= Belief in life after death; 
Rel. belief =scale of religious belief; Rel. part. =scale of participation in religious activities, 
Compared to contemporary developed societies, extremely high proportions hold a 
belief in divinity or related beliefs, and participate in religious activities. For example, the 
percentages of women who believe in the existence of God, heaven, life after death, the 
devil, and hell, range between 97 and 100. The mean score of the belief scale is also high 
(86). Although the scale of participation in religious activities shows a moderate score 
(69), 85 per cent of all the women attended church services at -least once a week. 
In contrast, Kelley et al. (1993:590) observed that `the West has become more 
secular: fewer people believe in God, fewer attend church' services.6 This confirms 
6 For instance, 80 per cent of Australians believe in God `(in the limited sense of not being atheist or 
agnostic)' (see Kelley et al. 1993:595 -6), and weekly church attendance is about 15 per cent in Britain 
and several other countries in northern Europe (see Kelley et al. 1993:590). 
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Caldwell and Caldwell's (1987) assertion about the religiosity of African Christians 
(Section 2.4). The high commitment of the Atyap to Christian beliefs and practices is 
expected to have a stronger effect on fertility than the fertility -influencing Western 
values, transmitted through Western education. 
4.5 Summary 
The socioeconomic and demographic characteristics of the Atyap have been described in 
this chapter. The Atyap have a comparatively high proportion of people with formal 
education (83 per cent), compared to 12 per cent for Northwestern Nigeria in 1990 
(Makinwa -Adebusoye and Feyisetan 1994:47). But only a few women were engaged in 
paid employment within the community since the community is served by only few 
modern economic institutions 
It was shown that about 98 per cent of their girls were enrolled in primary school 
and 73 per cent were attending secondary school in 1995, indicating that the Atyap have 
met the threshold (most girls in primary school and 30 per cent attending secondary 
school) Caldwell and Caldwell (1993:244) consider necessary for fertility decline. The 
population pyramid suggests that a decline in fertility may have started among the Atyap 
a decade ago, in the 1980s, a time when the decline in Southern Nigeria is also believed 
to have started (Caldwell et al. 1992:221 -34). This is further discussed in Chapter 8. 
The discussion in this chapter shows that Christianity, rather than absorbing the 
Traditional religion, has asserted an influence that has resulted in the rejection of the 
Traditional religion by the Atyap. The Atyap also do not seem to have retained the 
traditional religious beliefs that sustain high fertility, therefore the acclaimed influence of 
the African Traditional religion on the fertility behaviour of African Christians may not 
apply to this community. The Atyap women have also been shown to be very religious. 
The reported findings in this chapter also give the broad picture of some of the 
background variables of the conceptual framework that affect fertility behaviour. One of 
the objectives of this study is to examine the role played by religion in determining the 
fertility of the Atyap. The following three chapters are devoted to examining the effect 
of religion on the factors (fertility preferences and the proximate determinants) through 
which religion determines fertility differentials in a society (Population Council 1968:6; 
Heaton and Cornwall 1989). Based on Figure 1.2 (Chapter 1), attitudes toward family 
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size are examined first, then attitudes toward family planning and contraception are 
explored, and thirdly, the intercourse variables (nuptiality patterns) are examined. 
101 
Chapter 5 
Perceptions and attitudes toward family size 
When people decide how many children they wish to have they are simultaneously 
deciding how they understand themselves... (Gillis et al. 1992:8). 
5.1 Introduction 
Fertility preference measures are of interest in themselves but probably more so in 
relation to fertility behaviour. In a review of the literature on family size preferences, 
Freedman (1987) observed that the measures of desired family size have been used, 
among others, as indicators of the motivation to practise birth control and to determine 
whether or not significant fertility declines were likely in high- fertility countries. Many 
women in developing countries were found to want to stop childbearing and `fertility 
desires are not unlimited even in Sub -Saharan Africa' (Freedman 1987:780), indicating a 
readiness for changes in fertility behaviour. 
This chapter explores the fertility preferences of the Atyap and particularly the 
influence of religion on their desired and ideal family size. First to be discussed in the 
chapter are the efforts by the Nigerian Federal Government to institutionalise the smaller - 
family norm; the perceptions by the Atyap of the Government's stated ideal of four 
children; and the views of State Government as well as non -government organisation 
(NGO) officials, involved in the campaign for the four -is- enough policy. This discussion 
is based on qualitative data from focus group discussions and in -depth interviews 
conducted during the 1995 Zonzon Atyap Survey. Next, the quantitative data from the 
1995 Zonzon Atyap Women Survey are used to examine desired and ideal family size 
and the influence of religion on them. 
Male dominance is an important feature of the family in sub -Saharan Africa (see 
Chapter 2). More specifically, husbands are important in determining desired family size 
(Isiugo- Abanihe 1994c:151) and their influence on fertility decisions is very strong 
because the family operates as a decision -making unit. Therefore some scholars such as 
Adamchak and Adebayo (1987) have argued that men's fertility desires cannot be 
ignored or captured by proxy information from wives (see also Bankole and Singh 1998; 
Dodoo 1998). Although Bankole (1995:317, 328) argued that estimates of fertility 
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desires based on information collected from women alone would be unreliable, bis 
fmdings among the Yoruba of Nigeria indicated that, in the later years of marriage, 
women `acquire the necessary security that enables them to defend... [their] desires...' 
and achieve their desired fertility. He found that generally, `...the desires of both spouses 
have equal effects on fertility behaviour' (Bankole 1995:327). Studies in the early 1980s 
in developing nations, particularly African countries, also provided no evidence that the 
husband's fertility desires usually have greater effect on fertility than those of the wife 
(United Nations 1987:51). 
Thus, information on fertility preferences collected from women can still serve as 
an important indicator of fertility behaviour in Nigeria (see United Nations 1995:59). 
My information is incomplete but it is not biased, and so it is reasonable to assess the 
effects of religion on family size preferences and, in turn, the effects of women's family 
size preferences on fertility. Adding information on men's preferences would add to the 
explained variance but it is unlikely to change the estimates presented here. 
Family size preferences or future fertility orientations are measured in various 
ways: inter alia, the total number of children desired or wanted, ideal family size, 
additional children wanted, and wanting or not wanting to stop childbearing (United 
Nations 1987:48 -68). Though these measures may seem to be quite similar, they are not 
necessarily identical, although `ideal' and `desired' family size are often used 
interchangeably in fertility and family planning surveys (Cleland 1985:244; Knodel et al. 
1987:60 -66, 230; United Nations 1987:51). Makinwa- Adebusoye and Feyisetan 
(1994:73), for instance, used the two concepts interchangeably. 
By contrast, Knodel and Prachuabmoh (1973:621) distinguish between the two by 
pointing out that the questions on ideal family size specifically include the term `ideal 
number of children' or refer to the number of children wanted under `ideal' conditions. 
The ideal for the average family or the respondent's own family is often differentiated, 
while desired family size questions simply ask the number of children desired if the 
respondent could have the number he or she wanted. However, while ideal family size is 
believed to affect desired family size (Ryder and Westoff 1969), the reverse has been 
considered possible (Ware 1974) and the two are also viewed as being mutually 
reinforcing (Bulatao and Fawcett 1983:3). 
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In this study, the ideal family size and desired family size are perceived as different 
concepts and different items were used for eliciting the information on them. According 
to Noack and Ostby (1985:49) it is more fruitful to study desired and ideal family size at 
the beginning of the respondents' family building period, if we are to establish the extent 
of their stability or speculate on their relationship to fertility behaviour. Furthermore, 
only a negligible portion of women in their forties might expect future births. Therefore, 
on the issue of desired family size, each woman was asked, `How many children do /did 
you desire to have /to have had in your lifetime when you get/got married ?' (Appendix 
D2). The information on the ideal family size for the Atyap was elicited using two 
questions, `What do you consider to be the ideal number of children for the Atyap?' and 
`How many children do you consider too few ?' which were discussed during focus group 
discussions and in -depth interview sessions. 
Similarly, two ideal family size questions, one each to those with no living children 
and those with at least one living child, were administered to the women during the 
individual survey. Ware (1974 :5 -6) observed that in African societies a refraining of the 
`over again' questions used for eliciting information on desired or ideal family size in the 
WFS and DHS draws out meaningful numerical responses from the most fatalistic 
respondents. Therefore, the questions 'If you could choose exactly the number of 
children to have in your whole life, how many children would that be ?', and 'If you could 
go back to the time you did not have any children and could choose exactly the number 
of children to have in your whole life, how many children would that be ?' (NPB and ISI 
1984:191; FOS and IRD/IvH 1992:200) were modified to, `If God gives you the choice 
of the exact number of children to have in your whole life, how many children will be 
ideal ?', and `If you were unmarried with no child(ren) and God gave you the choice of 
the exact number of children you would like to have in your whole life time, how many 
would be ideal ?' The questions provide information on the women's ideal family size 
rather than society's but since the questions are hypothetical (Pullum 1980:16; Noack 
and Ostby 1985:49), the responses could still reflect societal norms. 
It is pertinent to mention at this stage that the utility of measuring family size 
expectations or preferences has long been debated (Noack and Ostby 1985:48). There 
has been no agreement on which questions best measure them or the validity and 
reliability of the measures (Blake 1974; Westoff and Ryder 1977; Oakley 1981; 
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Hendershot and Placek 1981). The `over again' question on ideal or desired fertility 
used for World Fertility and Demographic Health Surveys, as well as this study, has been 
widely criticised for being superficial (Cleland 1985:244); lacking empirical validity (Kirk 
1972:59; Knodel and Prachuabmoh 1973:619); being unreliable (Cleland 1985:244); and 
lacking salience (Cleland 1985:244). These criticisms have been directed against the 
wording (Ware 1974:5 -6), the underlying assumption (Ryder 1973:504) and the 
meaningfulness of the question to the respondents (Hauser 1967:404; Simmons 
1971:340). 
However, there are two general and severe criticisms. First is the argument that 
fertility preferences are not necessarily good indicators or predictors of fertility levels of 
women at the end of their reproductive period (Ryder and Westoff 1971) and therefore, 
not necessarily an indicator of Iong -term trend in fertility behaviour (BIake 1974). The 
second is that of rationalisation, in which stated fertility preferences might reflect the 
women's already achieved family sizes (see Lightbourne 1987; United Nations 1987:57). 
While there is some empirical evidence supporting the argument that the correlation 
between actual fertility and fertility preferences result from rationalisation (see Pullum 
1980; United Nations 1987), there are corroborative studies that show that fertility 
intentions are both accurate and reliable. For instance, children ever born to women at 
the end of their reproductive span have been found to closely approximate their fertility 
preferences (Freedman et al. 1975; 1980; Coombs and Freedman 1979; Long and 
Wetrogan 1981:36 -40,). This association between desired or ideal family size, 
...is important, for if women did not try to achieve their family size preferences, 
there would be grave doubts about all studies of family intentions, their 
administrative utilisation, and...validity of the measurements used in fertility surveys 
(Wilson -Davis 1980:18). 
Besides, using measures that are free of rationalisation of prior births and 
measurement error, Pritchett (1994:8 -10) also found that desired family size has a very 
high explanatory power for fertility rates. In contrast to the Asian and Latin American 
experience that led to questioning of the theories of fertility decline, which emphasise the 
relationship between family size motivations and fertility behaviour (e.g. Cleland 1985), 
`a reduction in desired family size is preceding the onset of fertility decline in most 
countries of sub -Saharan Africa...' (Kirk and Pillet 1998 :12). 
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Whatever the debate on the utility of measuring family size preference and the 
validity and reliability of its measures, the importance of examining family size 
preferences in developing countries, especially in Sub -Saharan Africa, has been 
succinctly expressed by Ware (1974:274 -5) who, in her excellent discussion of the 
concept, states, 
The justification for studying ideal family size in those areas of the developing world 
where [contraception] is rare is not...to project fertility trends, but to gain some 
measure of the dissonance between the number of children parents are bringing into 
the world and the number that they wish to have. The supreme importance of this 
index is that it provides a measure of the potential for change. 
Data on ideal family size proved to be of unique value in analysing the downward shift in 
family size expectations in the US in the 1970s (Blake 1974). 
5.2 Fertility preferences and fertility 
The two main contending views (diffusion and microeconomic perspectives) on 
differentials in fertility behaviour are the `family planning gap' and desired family size. 
Based on the role of contraception as a direct proximate fertility determinant, the former 
posits that high fertility is largely a consequence of inadequate contraception resulting 
from high cost or inaccessibility of contraceptive services. Robey et al. (1993:32), for 
instance, have strongly supported this view, asserting that since `differences in 
contraceptive prevalence explain about 90 per cent of the variation in fertility rates,' 
family planning is the most powerful direct fertility - influencing factor. Therefore, they 
opined that `although development and social change create conditions that encourage 
smaller family size, contraceptives are the best contraceptive' thereby down -playing the 
adage, `development is the best contraceptive' (Robey et al. 1993:35). 
The second view, held mostly by economists, posits that fertility behaviour is 
primarily determined by fertility targets that couples are often able to achieve. Changes 
in desired or ideal family size, due to prevailing social, educational, cultural and 
economic conditions, are considered the primary determinants of actual fertility. Becker 
(1991:141), for example, argued that major changes in fertility have resulted primarily 
from changes in demand for children rather than fertility -regulating methods. He further 
pointed out that `improvements in birth control methods are mainly an induced response 
to other decreases in the demand for children rather than an important cause of the 
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decreased demand' (Becker 1991:143). Similarly, in an extensive paper using data and 
statistical techniques that allow the isolation of women's fertility desires independent of 
costs and access to contraceptives, Pritchett (1994) showed that desired fertility 
differentials are greatly responsible for differentials in actual fertility across countries. 
Net of other factors, he found that 90 per cent of the variation in actual fertility levels 
across countries were explained by desired family size (Pritchett 1994:4) 
The `family planning gap' view is IogicaI only if fertility levels are highly influenced 
by excess or unwanted fertility, but this tends to play a minor role in explaining fertility. 
Measures of contraceptive availability, family planning efforts and contraceptive 
prevalence make little impact on fertility after controlling for fertility desire, while 
observed fertility declines in the contemporary world have been accounted for Iargely by 
reductions in desired family size rather than declines in excess fertility (Pritchett 1994:2, 
34). It seems more logical to assume that contraception takes place to control births, 
indicating that a decision on whether or not children are desired precedes contraception. 
Pritchett (1994:10 -38) convincingly shows that availability of and access to 
contraceptives do not influence women's expressed desired family sizes. 
The study by Robey and his colleagues (1993) limited their analysis to fertility rates 
and contraceptive prevalence without controlling for desired fertility. They supported 
their arguments with findings of Lapham and Mauldin (1984), who used a measure of 
family planning effort (FPE) that ignores the fact that the measure responds to changes in 
desired fertility, to prove that the effect of program effort is greater than that of 
socioeconomic development (Pritchett 1994:18). On the other hand, Pritchett employed 
a number of analytical approaches, rather than just proportions, to determine the effects 
of both fertility desires and family planning services and use. Regardless of which of the 
two factors is more important, evidence presented suggests that both reduction in desired 
family size and access to contraceptives influence fertility levels of social groups. 
Hence, it is believed that differences in ideal or desired number of children, and in 
the willingness and ability to control fertility, are the two main sources of fertility 
differentials among religious groups (Population Council 1968:6; AdegboIa 
1988 :2.2.24). One of the main objectives of this study, as shown in the framework in 
Chapter 1, is to examine the effects of religion on fertility, rather than which factors best 
explain the fertility behaviour of the Atyap. Therefore, the role religion plays in 
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determining desired and ideal family size and fertility control is examined in the 
subsequent sections in this chapter and Chapter 6 without getting into the debate of 
which is a more important fertility determinant. Before discussing the Zonzon data, it is 
important to briefly discuss the main theories of fertility preferences. 
5.3 Theories explaining fertility preferences 
Most studies of fertility posit that, first, the formulation and implementation of fertility 
preferences precede fertility behaviour (Ryder 1973 :503; Pullum 1980:9). Second, 
fertility preferences change in the same way as changes in actual fertility occur (Pullum 
1983:352; United Nations 1986:4). Thus, fertility preferences are influenced by social, 
cultural and economic factors also employed to explain fertility decline (Chapter 1). 
Classical demographic transition theory posits that social or economic structural 
changes lead to changes in the economic calculus of fertility decision making within 
families, resulting in a reduction in desire or demand for children and, consequently, 
adoption of birth control practices and fertility decline (see Notestein 1953). 
Industrialisation, urbanisation and a decline in mortality, consequences of economic 
development, make large family sizes disadvantageous to parents. With economic 
development, falling death rates increase the number of children to be supported and 
lower the attraction of a large family size. Besides, education becomes increasingly 
important and, consequently, the cost of childrearing grows while the economic 
contribution by children declines. This view presents economic development as a single 
cause of reduction in desired family size and, subsequently, fertility decline. 
Others maintain that, rather than economic development, it is the spread of new 
family values and, consequently, a change in ideas and aspirations for both parents and 
children, the spread of knowledge about family limitation, and the perceived availability 
of means of fertility control (Freedman 1979:79; van de Walle and Knodel 1980:34; 
Cleland 1985 :227; Watkins 1987:657; Knodel et al. 1987:203) that are necessary for 
fertility decline. These form the main factors for the innovation and diffusion theory. 
Communication and transport networks and access to the mass media are deemed key 
instruments enhancing the spread of the new family and contraception values. 
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In addition, according to van de Walle (1992:487), the first of Coale's (1973:65) 
three prerequisites for marital fertility decline,' suggests that "numeracy about 
children," a clear notion of what family size ought to be and the awareness of individuals 
of where they stand with respect to the norm', is a necessary element in the change in 
mentality leading to family limitation. He asserts that `...fertility decline is not very far 
away when people start conceptualising their family size...' (van de Walle 1992:501. It 
has therefore been hypothesised that without the concept of `numeracy about children' 
family limitation is unlikely (Ericksen et al. 1979:276; van de Walle 1992:501). In other 
words, the conception, by parents, of a desired or ideal number of children is necessary 
for and evidence of transformation in reproductive behaviour (Cleland 1985:243). 
The above views contrast with that of scholars who have argued that fertility 
decline is a precursor of transformation of fertility aspirations. Some scholars have 
argued that `...where declines in stated desired family size have been observed, they have 
usually occurred only after fertility rates had already fallen substantially...' (United 
Nations 1987:73). Studies in developing countries such as Taiwan (Freedman and 
Takeshita 1969; Freedman et al. 1972), Thailand (Knodel et al. 1987), Korea (Cleland 
1985) and Java (Adioetomo 1993) show that traditional family size values remained 
unchanged at the start of fertility decline. Actually, before changes in the family size 
norm take place, some costly and/or alluring opportunities of the modern world (e.g. 
education, career), could lead to big changes in spacing that inadvertently Iead to fertility 
decline (see Ritamies 1985:60). 
Thus the controversy continues to rage with the voices of proponents of the view 
that ideational change regarding family size values precedes fertility reduction becoming 
Iouder and their arguments proving more convincing. Thus in countries where women 
say they want many babies, they have many babies, and desired levels of fertility account 
Coale (1975:352 -3) presented three general prerequisites necessary for a major fall in marital fertility. 
They are: 
(1) Fertility must be within the calculus of conscious choice. Potential parents must consider it 
an acceptable mode of thought and form of behaviour to balance advantages and 
disadvantages before deciding to have another child; 
(2) Reduced fertility must be advantageous. Perceived social and economic circumstances must 
make reduced fertility seem an advantage to individual couples; 
(3) Effective techniques of fertility reduction must be available. Procedures that will prevent 
births must be known, and there must be sufficient communication between spouses and 
sufficient sustained will, in both, to employ them successfully. 
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for 90 per cent of differences across countries in total fertility rates (Pritchett 1994:2 -6); 
the relationship between fertility preferences and fertility behaviour is irrefutable. 
However, as already pointed out, the focus of this study is not to examine what takes 
place first (`chicken or egg'), but the influence of religion on both desired and ideal 
family size and fertility. 
In this study, it is argued that the Christian religion, through its doctrines, serves to 
sustain traditional fertility values and levels while antinatalist values, acquired especially 
through Western-type educational institutions, may enhance their decline. Similarly, 
religious institutions play different roles in determining fertility targets, the influence 
often being in the direction advocated by their leadership (see Mosher et al. 1992:208; 
Schenker and Rabenou 1993:975). 
Nevertheless, regardless of the sources of change in norms relating to fertility 
preferences or fertility behaviour, some form of legitimation of the change inducing 
factors is necessary. Watkins (1987:649 -51), in line with modernisation perspectives, 
argues that reproductive behaviour in Europe was socially determined and the adoption 
of new fertility behaviour depended on the speed with which the old beliefs and customs 
relating to the family, community and national control systems were dissolved or eroded. 
Furthermore, in their explanation of the process of fertility decline and changes in family 
size norms in Thailand, Knodel et al. (1987:203 -4) suggest that Iegitimation of the idea 
of fertility limitation, and the provision of effective means of birth control through 
organised family planning programs, encouraged the view that small family size is 
realistic and desirable, and consequently the crystallisation and reduction of desired 
family size. Thus legitimation and acceptance of new reproductive behaviour by society 
may enhance the adoption of the new accepted behaviour by individuals or couples. 
However the populace does not automatically endorse every policy of government 
elites. It is considered in this study that the legitimation of both fertility -influencing 
norms and practices is partly predetermined by religion and its institutions (see also Amin 
et al 1996). In other words, institutional `reinforcement' of the Church and State for or 
against fertility decline is likely to be especially effective. The next section discusses the 
steps taken by the federal government of Nigeria to facilitate acceptance of small -family 
norm by Nigerians. 
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5.4 Legitimation of the small -family norm 
The assertion that `numeracy about children' is necessary for change in fertility behaviour 
is based on the assumption that `where there is a will, there is a way; where there are 
motivations, fertility will be reduced' (van de Walle 1992:488). However, legitimation 
of the new family values or family limitation is important for change in fertility behaviour 
(Freedman 1979:73; Lesthaeghe (1980:543, 1991:23). Lesthaeghe (1991:23), in his 
study of fertility decline in France and Belgium in the eighteenth and nineteenth centuries 
revealed that changes in reproductive behaviour were a synergistic action of both 
ideational and economic factors which motivated a decline in desired family size. 
However, he pointed out that without social support of the small- family norm, the 
motivation was not enough to spark a fundamental change in reproductive behaviour. 
Population policies and family planning programs both seek to build popular 
support for national ideal family sizes and use of contraceptives. They also provide the 
means for fertility control. The availability of modern systems of communication and 
transport and Western education in the developing world has facilitated rapid diffusion of 
small family values, knowledge of family planning and the adoption of modern methods 
of contraception. Some years before the 1989 Population Policy, Nigerian Governments 
had endeavoured to introduce new norms relating to the family and reproduction. 
Although this population policy is purported to be `predicated on the right of couples 
and individuals to decide fully the number and spacing of their children', its goal of 
reducing birth rates (FOS and IRD/IVII 1992:4) addresses the basic question of a 
population policy, `which is how to give society the number of children they need' 
(Ehrlich 1975:79). 
The ideal number of children stipulated by the Nigerian Population Policy, is four 
children (Chapter 1). The strategies employed to encourage acceptability of this new 
family size norm of four children include: 
1. Integrating into the school curriculum issues concerning population and family life 
viz: The family and the household, marriage, stages of family life, family size, 
responsible parenthood, family policies, functions and future of the family (Nigeria 
Research Council 1985). 
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2. Using the mass media widely and effectively (Askew et al. 1994; Robey et al. 
1993:35) in the spread and inculcation of the smaller - family norm. Entertainment 
shows containing family planning messages greatly increased the number of family 
planning clients in Nigeria (Piotrow et al. 1990). The use of slogans2 encouraging 
smaller family sizes and other campaign strategies are reported to be increasing the 
proportion of couples jointly taking decisions on family size in the western part of the 
country where fertility has started declining (Caldwell et al. 1992). 
3. Encouraging the involvement of traditional leaders (Ponle 1993) and NGOs in the 
smaller -family norm campaign. The Planned Parenthood Federation of Nigeria 
(PPFN), for example, has clinics where they educate women about the risks to both 
child and mother in having more than four children (Ette et al. 1991). 
4. Making methods of contraception widely available and readily accessible to Nigerians 
(United Nations 1989:220; Caldwell et al. 1992:224 -5), to make the achievement of 
the smaller family possible. 
How do government officials, family planning providers and the Atyap perceive these 
efforts to institutionalise small- family norm in Nigeria? How does religion influence 
those perceptions? These issues will be discussed in the following sections and in the 
next chapter. 
5.5 Perceptions about the Nigerian population policy 
As mentioned in Chapter 1, the goal of the Government is to legitimise the four- children- 
per -woman family size norm. A report by the Washington -based Futures Group, 
presented to the Federal Government in early 1985 recommended three children per 
woman (Minney 1985:10). According to I.O. Oruhuloye (pers. comm. 28 February 
1998), some members in the committee set up to draw up the population policy rejected 
2 Posters produced by the Federal and Kaduna State Ministries of Health and the Planned Parenthood 
Federation of Nigeria (PPFN), with pictures of families of one to four and five or more children 
accompanied by captions such as `Unplanned family brings unhappiness', `You can beat SAP by having 
the number of children you can afford', and `Don't have the number of children you cannot afford...', 
convey the general message of wealth, success, happiness and wellbeing of families with fewer than five 
children. Conversely, families with more than four children are depicted as very poor, miserable, and 
unruly or irresponsible families. In a review of the literature on the relationship between family 
planning programs and fertility preferences, Freedman (1997:11) observed the family planning 
messages, conveyed by the mass media programs, have the potential to affect fertility preferences 
directly. 
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the number three as signifying a bad omen. However, the committee recommended three 
children per family, which is smaller than three per woman in the Nigerian context. Both 
recommendations were based on the view that a smaller family size for the nation would 
check population growth and ensure development. The question is, why did the Federal 
Government decide on four rather than a smaller ideal family size for Nigerians? 
First, a large proportion of Nigerian women are either still desiring five or more 
children or the concept of family size is not yet salient (Appendix A5.1). Second, a large 
proportion of Nigerians still practise polygyny, which is officially permitted or condoned 
by some religions. Third, husbands have been found to desire larger families than wives 
in Africa (Bankole and Olalaye 1993) and in particular, Nigeria (e.g. Ukaegbu 1978; 
Isiugo -Abanihe 1994c:151). Among the Atyap the focus groups of married women and 
men generally suggested an ideal family size of five and six children respectively. About 
78 per cent of the ever -married women who expressed a desired family size different 
from their husbands', indicated that their husbands desired a larger family size. The 
Government may have therefore settled for what seems more practical and most likely to 
be acceptable to the majority of Nigerians, particularly the Muslim North whose desired 
family size of about seven children is larger than the about five children reported for the 
southern regions (FOS and IRD/MI 1992:74). 
Family size norms of Nigerians may be changing, but not entirely as a result of the 
four -is- enough policy. For example, one of the government officers interviewed in 
Kaduna, Malam Madu, strongly claimed Nigerians wanted to limit their family size, 
arguing that economic `pressure on the family warrants a reduction in family size.' This 
view was supported by one of the officials at the Zongon -Kataf LGA who pointed out 
that family size is declining `even among the Hausa who love large family sizes...' 
because child delivery in government hospitals, almost free prior to the economic 
difficulties, had become very expensive. By contrast, regarding acceptance of the 
government's ideal family size, while some asserted that Nigerians favour the policy, 
others argued otherwise. 
Among the Atyap, some of the educated women and almost all the never -married 
focus group participants considered the government suggested ideal family size to be 
appropriate in view of the current costs of childbearing and childrearing, and they 
believed the younger generations and urban dwellers were already adopting it. Two of 
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the LGA personnel also observed that many Atyap wanted to limit their family size but 
`...some don't accept the Government's ideal due to religion....They see the attempt to 
enforce a particular family size by government as something contrary to the Christian 
faith.' Almost all the married male focus group participants rejected the Government's 
ideal and asserted that Nigerians, particularly the Atyap, had also rejected it. They 
maintained that `the Atyap still have more than four children in spite of difficulties...They 
want to enlarge [their] population.' 
The preceding discussion suggests that a downward shift in fertility preference 
could stem from factors other than deliberate fertility -influencing policies or programs. 
According to Freedman (1997:10 -11), family planning programs `sometimes do not 
affect preferences but do help to crystallise latent demand created not by the program but 
by other development processes.' Why would Nigerians accept the need to reduce 
family size but reject the four -is- enough policy of the government? A search for the 
answer to this revealed two possible reasons: first, the legitimacy of the Government to 
set an ideal and, second, the Government's stated reasons for setting such an ideal. 
5.5.1 Ideal family size decisions: whose prerogative? 
Nigerians, like many other Africans (Mbiti 1973:97), believe that children are a great gift 
from God. This theistic view of the source of children can therefore be expected to 
influence negatively or delay the process of legitimation of smaller family size norms and 
fertility control, especially if a strong view against government intervention in human 
reproduction is held by politically important members of a society. As mentioned in 
Section 1.3, Muslims, particularly those in the North of Nigeria, have high political 
status. Commenting on USAID- sponsored antinatalist tracks in a record by a popular 
Nigerian singer, Ibrahim Bah, a host of the African Connection radio program in 
Washington DC in 1990, is also quoted as announcing: 
There are those of us who will see this [the Nigerian population policy] as an attack 
on African cultural traditions and religious beliefs....The number of children that 
happen to make up a Nigerian family is not a policy decision to be made...and 
foisted upon the Nigerian people without their knowledge or consent (CPE 1990:5). 
Hence, Malam Ngopp, a Muslim NGO official interviewed for this study, attributed the 
Federal Government's `sitting on the fence in regard to population issues' partly to 
religious constraints (cf Caldwell et aI. 1992 :223). 
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The clergymen and the Atyap respondents in this study expressed similar views, 
although they reveal the belief that family size could be negotiated with the Supreme 
Being, the giver of the children. The Protestant clergymen observed that `although the 
Bible says we should multiply and fill the earth, it also teaches that having a number of 
children we cannot provide for is a sin.' They reported that, on the strength of the latter 
teaching, they encourage their members to decide and limit their family sizes, but only 
after consultation with God. 
Similarly, expressing her views about the `four is enough' policy during an in -depth 
interview session, a rural woman with post -secondary education stated: 
...those that formulated this policy are human beings. Did they ask God about the 
ideal number for Nigerians ?...They should not give us any number as if they are 
God, Do they create children? (26/10/95) 
Another female respondent during a focus group discussion explained, `If we decide the 
number without seeking His [God's] mind about it, He may decide to punish us and not 
allow us to achieve our goal.' The idea of seeking God's will concerning family size and 
birth control has also been expressed by a Kenyan Christian who is quoted as stating, 
`...Before having tubal ligation [after three children], I was really praying to God to be 
very sure about the decision I was about to make' (Penn 1988:9). The preceding 
expressed views or attitudes are also approved by some theologians in the US who `hold 
that if a husband and wife believe that God does not wish them to bring a child into the 
word, they are...permitted...to use the most effective contraception available' (Brooks 
and Chandler 1994:308). 
In summary, the general view expressed by all focus groups during the 1995 
Zonzon Survey is that individual couples have the prerogative to liaise with God 
concerning the number of children they could have without imposition from any body or 
group. Traditionally, couples accepted whatever number of children Gwaza supplied 
since, like the rural Ngwa Igbo of Eastern Nigeria (Ukaegbu 1977:181), the Atyap 
believed God has the absolute unquestionable authority over procreation. Therefore, the 
idea of liaising with God about family size is a recent belief arising from their Christian 
faith. In this social environment where individuals or couples are free to liaise with God, 
society can be expected to respect the individual's decision to have any number of 
children, and couples may no Ionger feel they are under pressure for numerous progeny. 
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Furthermore, according to Lesthaeghe (1980:543), `the emergence of parity 
specific checks on marital fertility seems to depend on the concurrent alterations and 
diversifications of the moral code in the direction of greater tolerance for individual 
choice.'3 Therefore, a change in fertility values can also be expected where the family 
size is Ieft to the discretion of individuals or couples expected to `seek God's face' 
regarding the appropriate family size. Though the process of change might be slow or 
hampered by other Christian religious teachings (Section 5.7), the `pro - individual choice 
approach' to family size, officially stressed by the Catholic Church (Dyck 1968:175 -6), 
and generally expressed by the 1995 Zonzon Atyap Survey respondents, might result in 
greater flexibility in attitudes towards family planning and family size than rigid pro - 
natalism would allow (see Clegg and Cross 1995:80). 
5.5.2 Economic perspective on ideal family size 
The Nigerian Federal Government justifies the formulation of its population policy by 
emphasising its necessity for the improvement of the living standard and quality of life of 
Nigerians (FOS and IRD/MI 1992:4), hence the production of posters that emphasise the 
advantages of small families (fn 2). Nonetheless, the association of population reduction 
with national economic wellbeing and improvement of the living standard of families has 
been perceived as unacceptable by some of the Atyap focus group discussants and a 
Catholic clergyman, Rev. Pak, and some other Nigerians (see Orubuloye et al. 1993:99). 
Rev. Pak was of the view that it was good for couples to have a manageable 
number of children, but he also argued that `...it is a shameful thing to use the present 
economic condition as a reason for attempting to impose a smaller family size ideal.' 
Another Protestant clergyman, Rev. Pas observed that `family size has been decreasing 
with younger generations having fewer children than the older generations [yet], instead 
of having a better life, things are growing worse.' To these clergymen, the Government 
seems hypocritical in relating the economic difficulties to family size, and they maintained 
that how well the resources of the country are managed is the key to improvement of the 
7 However, although it could be argued that this is empirically untrue since fertility decline seems to 
have been accompanied by homogenisation of family size throughout the West. Accepting the fact that 
ultimate decisions in fertility decisionmaking are the prerogative of individual couples has led to fertility 
reduction among some social groups (see Clegg and Cross 1995). 
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economy and the people's living standard. Rev. Pas asserted that, 'even if the population 
of the country is reduced to only 10 people, they will suffer if the economy is 
mismanaged.' Underlying this view, also reported by Renne (1996:131), is the belief that 
the economic problems of the nation are largely a result of corruption and 
mismanagement of the nation's resources rather than population size. This view is 
debatable but it cannot be discussed in this study. 
Some of the focus group discussants also strongly argued that a return to God in 
repentance, rather than reduction of family size to four, is the key to improved living 
standards. In spite of their support for smaller family sizes, a 45- year -old mother of 
eight children reflected the view generally held by both rural and urban discussants when 
she asserted: 
...it is our human reasoning that makes us think children are the problem. Children 
are not the problem, but sin. If we [Nigerians] turn to God, then we will be in a 
better position to come up with solutions to the economic hardship....We should 
wash our hearts and then go to God for help rather than thinking reducing family 
size to four will solve our economic problems (21/10/95). 
The head of the Presbytarian Church in Nigeria, during the 1988 Independence Day 
celebration, also announced that the ills of the Nigerian society, economic hardship and 
others, were God's judgement and punishment for sexual immorality and a range of other 
things disapproved by Him (Orubuloye et al. 1993:95). 
Muslims in the country also disapprove of family size limitation, arguing that `the 
implication of limiting family size that Allah will not provide is blasphemous' ( Orubuloye 
et al. 1993:99; see also Kisekka and Okeshola 1997:49). Thus, the success of strategies 
or campaigns that seek to legitimise the four -is- enough policy by l]nldng fertility 
reduction to national economic wellbeing can be hampered. Consequently, this could 
result in some Christian groups in Kaduna State abandoning the pro -individual choice for 
an antinatalist stance. For instance, during the 1995 Zonzon Atyap survey, a 
Government Hospital officer reported hearing an ECWA pastor in Kaduna telling the 
congregation to increase their family size because the number of Christians was declining 
while that of Muslims was increasing. Politics of religion or religious opposition may be 
influencing some religious leaders, as Amin et al. (1996:4) foresaw. 
The preceding diverse views can be expected to affect the level of commitment of 
government officials to the implementation of population policies. The commitment of 
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the government to the legitimating process, as assessed by different individuals and 
groups, is presented below. 
5.6 Commitment of governments to the implementation of the population policy 
One of the four main cultural props sustaining high fertility in Africa, as suggested by 
Caldwell et al. (1992:214 -5), is the lack of support for fertility -influencing policies or 
programs from bureaucrats and politicians who do not want to jeopardise their positions 
or political ambitions. To assess the commitment of governments, respondents in the 
1995 Zonzon Atyap Survey were asked, `How committed do you think the federal/state 
government is to reducing fertility to four per couple ?' This item was scaled from 0 for 
very uncommitted to 100 for very committed. 
As expected, almost all the Government officials tended to score the government 
high on the commitment scale. One of the State government officials, Malam Madu, 
scored the state government 75 per cent but admitted that the commitment is not backed 
with enough fertility reduction activities. A Local Government officer, Ms Senlag, 
believed the authorisation `to help women with seven or more children to stop 
childbearing without the consent from their husbands' to be an indication of the state 
government's high commitment.4 Similarly, Malam Ngopp, an NGO officer, considered 
the State government very supportive of birth control endeavours because it gave the 
PPFN a subvention and the use of an office. 
However, Malam Ngopp and Malam Madu both observed that the population 
policy is just advice or a guide. `Therefore,' remarked Malam Madu, `government is not 
committed to its implementation.' Furthermore, one of the health workers, Ms Zocij, 
was of the view that `the population policy is not highly supported by Nigerians, making 
it hard for any government to vigorously pursue it.' 
The difficulty in implementing the policy programs might partly result from the 
attitudes of both NGO and government functionaries. For example, Malam Ngopp 
contended that the support of traditional rulers and religious leaders was very necessary 
if Nigeria was to succeed in its family size limitation endeavours. Yet, during a courtesy 
4 Northern Nigeria had a policy that forbade women to obtain family planning services without the 
consent of their husbands (Isiugo-Abanihe 1994c:151). 
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call to the Emir of Zaria (a distinguished Muslim leader in Kaduna State), Malam Ngopp 
could not directly address the population issue. When one of the Alkalai (Islamic 
religious leaders) in attendance asked, `Are you trying to control population of Nigeria 
or ensuring health of mothers through spacing ?', he reported, `I deceitfully responded we 
were ensuring the health of mothers through spacing, even though the goal, in reality, is 
to control population.' 
The following excerpt from the discussion with two health officers, Ms Zocij and 
Ms Senlag, highlights what may be going on at the grass root level. The discussion with 
Ms Zocij (5/10/95) went as follows: 
Researcher: Based on your assessment as a family planning worker, is the 
Government's plan to reduce family size to four succeeding? 
Ms Zocij: No, because the Government's goals and those of family planners differ. 
While the government is talking of reducing, we are talking of spacing. Personally, 
I'm not in support of that policy. 
Researcher: So you don't think Nigerians will limit their children to four, do you ?' 
Ms Zocij: No. Majority will not. Politics will make it impossible. It can't be 
possible. It can't be possible. 
The second officer, Ms Senlag, reported that although she told women the number of 
children the government advised, she herself wanted eight because: 
...if you don't have people, you suffer....I would be dead today if I didn't have 
several brothers. Therefore, to tell people to have four children is like a 
joke...(26 /10/95) 
The discussion in the preceding sections indicates that the perception of family size 
limitation as advocated by the population policy tends to be influenced by religious 
beliefs and socioeconomic considerations. The influence of religious beliefs is likely to 
delay the process of legitimation of the smaII- family norm in Nigeria, since the religious 
views tend to support high -fertility aspirations. However, this may not necessarily 
impede the legitimation of small- family size by individual communities. Sub -populations 
in the country have been showing differentials in mean ideal or desired family size (FOS 
and IRD/MI 1992; Orubuloye 1997:5) that signify the different levels in the acceptance 
of smaller family size. For example, the mean ideal family size in 1990 was five children 
among the Yoruba in the southwest of the country and seven children for women in the 
predominantly Hausa northwest (FOS and IRD/MT 1992:74). 
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As already mentioned, the awareness of the possibility to decide on a desired 
number of children and the willingness to discuss it are the first prerequisites for the 
adoption of the small -family norm by couples. The following sections discuss the views 
of the Atyap regarding family size decision -making, their perceived ideal family size and 
the desired and ideal family sizes of the survey sample of women. 
5.7 Family size decision -making among the Atyap 
The importance of spousal communication on the use of family planning and the number 
of children desired has been documented in a series of studies (Stycos et al. 1956:207- 
215; Mott and Mott 1985; Raju 1987; Kane and Sivasubramaniam 1989; Thomson et al. 
1990; Ezeh 1991; Lasee and Becker 1997). Stycos et al. (1956) point out that lack of 
communication between husband and wife maintains the stereotyped roles of husbands 
assuming it is their prerogative to use or not use family planning, and `modest wives' are 
constrained from raising such issues. Increased spousal communication on the number of 
children they would like to have leads to an awareness and acceptance of the need to 
control fertility and, consequently, to effective use of family planning. 
All categories of respondents of the 1995 Zonzon Atyap Survey, except the 
government officials and NGOs, were asked if couples should decide the number of 
children that they would like to have. The general consensus among all focus groups and 
elders is that couples should jointly decide their family size. However, support for the 
joint decision by couples was limited to certain conditions. The clergymen maintained 
that, as one of the Protestant pastors and father of 10 children put it, the `couple should 
be led by the Holy Spirit in their decision making] as commanded in the Bible...'and `if 
husband insists on a particular number, the wife should consider it.' Most female 
respondents also expressed this view. Among the Yoruba in Lagos, men and women 
expressed the view that final decisions about issues should be taken by husbands and, in 
particular, decisions about birth control and family size should be made by husbands 
alone (Wa Karanja 1983; see also Caldwell 1996). The view that husbands take the final 
decision suggests that the Christian religion and its institutions may be playing a vital role 
in reinforcing the Atyap's traditional norms regarding family relations. The maintenance 
of a traditional gender role perspective or patriarchal outlook by religious institutions has 
been documented even in developed societies (see Keysar and Kosmin 1995:50). 
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Interestingly, discussion of family size by single persons with their intending 
spouses also seems to be disapproved or viewed with suspicion among the Atyap. While 
discussing decision -making on family size during an in -depth interview, a 34- year -old 
female secondary school teacher reported, `Family size is not discussed by girls for fear 
of being abandoned by fiances who may think the girls already knew they had a problem 
with childbearing.' The focus group of never- married men unanimously maintained that 
discussion of fertility preference should only take place within marriage `because this is 
when they are one.' Discussion of family size preference is seen as having sexual 
connotations, therefore it is considered inappropriate or immoral for the unmarried, who 
are not expected to have premarital sexual intercourse, to discuss it. The never -married 
women may therefore not have considered specific family sizes or may be more hesitant 
about giving numerical responses to the fertility preference questions. 
The 1995 Zonzon Atyap Women Survey data show that 90 per cent agreed that 
couples should decide the number of children they desired to have in their life -time. This 
indicates a high awareness of the possibility of making decisions on family size and 
suggests that numeracy about children might be universal among the Atyap women 
thereby meeting Coale's (1973) first precondition for fertility decline discussed earlier in 
the chapter. 
5.8 Fertility preferences: bivariate and multivariate results 
As already mentioned, the focus of this chapter is to explore the relationship between 
religion and family size preferences among the Atyap. The hypotheses being tested in 
this chapter are that Catholic women are likely to have higher fertility preferences than 
Protestants, and that women with higher levels of religiosity are likely to have higher 
fertility preferences than those with lower levels of religiosity (Section 1.6). It is 
important to incorporate relevant socioeconomic and demographic variables as controls 
if the impact of religion on desired and ideal family size is to be assessed. Thus, the 
explanatory variables used in this chapter include age, years of schooling, socioeconomic 
status, frequency of participation in religious activities, religious belief and religious 
denomination. The measurements, means and standard deviations of the variables are 
presented in Appendix A5.2. 
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According to McCarthy and Oni (1987), the first stage in the transition to low 
fertility is the willingness to numerically express a desired or ideal family size, and the 
second stage is lowering it. The results of the bivariate and multivariate analysis 
corresponding to the initial stage of forming fertility preferences are first presented. 
Next, the analysis is limited to women who expressed a numerical family -size desire in 
order to explore the role played by religion in the transition from high to low numerical 
family size desires. McCarthy and OM (1987:288) recommended this two -stage analysis 
partly for determining the `sequence of changes that culminate in low desired family 
size.' 
5.8.1 Non -numerical responses to family size questions 
Non -numerical response to fertility desires has been observed to be higher in Africa than 
other regions of the world. For example, WFS survey data of the 1980s showed that the 
African region had the highest non -numerical response rate, 16 per cent, compared to 
eight per cent for Asia and Oceania and Latin America (United Nations 1987:52 -3). In 
sub -Saharan Africa, the range was between two per cent in Lesotho and 31 per cent in 
Mauritania (United Nations 1987:52). 
Strong associations between the individual -level variables and the likelihood of 
giving non -numerical responses have been observed. Educated women are more likely 
to give a specific number desired and moreover, to state small or moderate family sizes 
(United Nations 1987:231; Riley et al. 1993:169). The uneducated women in most of 
the developing world are more likely to give non -numerical responses and those who do 
give numerical figures state figures higher than the aggregate fertility level (United 
Nations 1987:231). In Bangladesh, Ahmed (1990) found that older women (40 -49 
years), women with large families (more than 7 children), women with no education and 
Muslims had the largest proportions of women giving non -numerical responses. 
Furthermore, religion had the largest negative effect on the log odds of giving numerical 
responses, followed by wife's education and then wife's work. In their study of Ilorin 
women in Nigeria, McCarthy and Oni (1987) found that Muslims, women with fewer 
children, in polygynous unions, of younger ages, with no contraceptive knowledge, and 
with no education, were more likely to give non -numerical responses. Like van de Walle 
(1992), they concluded that changes in attitudes toward family size, from non -numerical 
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to numerical responses, is necessary for fertility reduction in traditional societies. The 
social determinants of non -numerical responses, particularly religious factors, are 
assessed below with those women who gave no response to questions on desired and 
ideal family size being excluded from the analysis. 
The effect of non -numerical responses on the mean desired family size has been 
investigated in different developing nations (see Lightbourne and MacDonald 1982; 
Lightbourne 1987). All the findings suggested that the large proportions of non- 
numerical responses did not affect the desired family size estimates (United Nations 
1987:53). The proportion of the non -numerical responses among the Atyap is therefore 
not expected to bias the estimates of the desired and ideal family size. 
Table 5.1 indicates that about 11 per cent gave non -numerical responses to the 
question on desired family size while 12 per cent gave such responses to that on ideal 
family size. 
Table 5.1: Percentage of all women giving non -numerical responses to family size preferences 
by selected characteristics, Zonzon Atyap, 1995 
Characteristics Fertility preferences 
Desired family size Ideal family size 
Percentage n Percentage n 
Age group" 
15 -24 6.8 251 8.1 285 
25 -34 9.2 131 6.8 133 
35+ 19.7 173 22.0 177 
Education" 
None 20.0 100 26.0 104 
Primary (1 -6 years) 15.5 116 14.5 124 
Secondary/Higher (7+ years) 7.4 339 7.1 367 
Religious denomination" 
Catholic 18.0 133 20.8 144 
Protestant 9.3 421 9.1 450 
Marital status' 
Never married 
Ever married 
6.1 180 8.1 211 
13.9 375 14.1 384 
All 11.4 555 11.9 595 
Source: Zonzon Atyap Women Survey, 1995 
Notes: ' p <05; " p <01 or p<001; Desired family size =p <01 and Ideal family size =p<05. 
These proportions are relatively low compared to 33 per cent of the national sample of 
the 1981/82 NFS (Makinwa- Adebusoye and Feyisetan 1994:73), 54 per cent of 1983- 
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1984 survey at Ilorin, Nigeria (McCarthy and Oni 1987), and 61 per cent for the 1990 
NDHS sample (FOS and IRD/MI 1992:69). Mott and Mott (1985) found that among 
the Yoruba in Ondo State, 72 per cent of the women surveyed did not discuss family size 
with their husbands. The response of `up to God' was believed to be responsible for this 
fmding. With a high proportion of Atyap women giving numerical responses, more 
women are expected to discuss family planning and family size, two of the indicators of 
family interaction pattern or nucleation of the family. 
What are the factors responsible for the observed pattern of responses to the 
questions on the ideal and desired family size? The results in Tables 5.1 and 5.2 show 
Table 5.2: Desired family size: logistic regression estimates of effects of selected explanatory 
variables on the likelihood of giving a non -numerical response, women aged 15 -49, 
Zonzon Atyap, 1995 
Variable B 
Model I 
All women 
Odds 
S.E ratio n 
Model II 
Ever -married women 
Odds 
B S.E ratio n 
Religious denomination 
Catholic 0.709" 0.297 2.03 129 0.852 " 0.324 2.35 98 
Protestant (RC) 1.00 418 1.00 273 
Religious participation -0.018 0.014 0.98 547 -0.006 0.017 0.99 371 
Religious belief 0.012 0.015 1.01 547 0.012 0.017 1.01 371 
Marital status 
Never married -0.175 0.476 0.84 176 
Ever married (RC) 1.00 371 
Years of schooling -0.052 0.041 0.95 547 -0.048 0.043 0.95 371 
Socioeconomic status 
High -0.201 0.391 0.82 108 -0.021 0.427 0.98 65 
Low (RC) 1.00 439 1.00 306 
Age 0.028 0.022 1.03 547 0.030 0.024 1.03 371 
Constant -2.506 1.622 -3.466 1.843 
Reduction of X2 24.8 " 15.2 " 
d.f. 7 6 
Source: Zonzon Atyap Women Survey, 1995 
Notes: RC= Reference category; - = Not applicable 
p<.05; p <0l or p <01 
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associations of varying significance between current age of the woman, educational 
attainment, religious affiliation and total surviving children and family size preferences. 
The significant bivariate relationship between these explanatory variables and the two 
family size preference variables disappeared after the introduction of controls (Table 
5.2). Education still significantly influenced the response to ideal family size after other 
factors were controlled. Women having more years of education are more likely to 
respond numerically (Table 5.3). 
Table 5.3: Ideal family size: logistic regression estimates of effects of selected explanatory 
variables on the likelihood of giving a non -numerical response, women aged 15 -49, 
Zonzon Atyap, 1995 
Variable 
B 
Model I 
All women 
Odds 
S.E ratio n 
Model II 
Ever- married women 
B Odds 
S.E ratio n 
Religious denomination 
Catholic 0.968" 0.280 2.63 140 0.979** 0.325 2.66 101 
Protestant (RC) 1.00 447 1.00 279 
Religious participation -0.005 0.014 1.00 587 0.003 0.017 1.00 380 
Religious belief 0.014 0.015 1.01 587 0.009 0.017 1.02 380 
Marital status 
Never married 0.356 0.452 1.43 207 
Ever married (RC) 1.00 380 
Years of schooling -0.103` 0.042 0.90 587 -0.105` 0.048 0.90 380 
Socioeconomic status 
High -0.495 0.404 0.61 115 -0.394 0.474 0.68 66 
Low (RC) 1.00 472 1.00 314 
Age 0.027 0.022 1.03 587 0.026 0.025 1.03 380 
Constant -3.379 1.589 -3.453 1.879 
Reduction of X2 39.64" 29.73** 
d.f. 7 6 
Source: Zonzon Atyap Women Survey, 1995 
Notes: RC= Reference category; - = Not applicable 
p <.05; p<01 or .001 
5.8.1.1 Religion and non- numerical responses 
With no statistically significant difference in the proportions stating non -numerical 
responses to fertility preference questions between ECWA (eight per cent) and Other 
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Protestants (11 per cent), the analysis was restricted to the Catholic- Protestant 
dichotomy (Appendices A5.3 and A5.4; Table 5.3). 
Catholic women are more likely to give non -numerical response than are Protestant 
women, indicating a greater degree of conceptualisation of family size among Protestants 
(Appendices A5.3 and A5.4). The association between religious denomination and non- 
numerical responses to desired family size remains significant in the multivariate analysis 
(Table 5.3). For both all and ever -married women, the odds that a Catholic, rather than 
a Protestant, would give a non -numerical response about desired number of children is 
more than double. Similarly, Catholic women are about three times more likely than 
Protestant women to give a non -numerical response to ideal family size. 
The results also show religious denomination is still statistically significant even 
when socioeconomic and religiosity measures are in the models for both desired and ideal 
family size. This suggests that denominational differences in response to family size 
questions may be due to factors other than socioeconomic and doctrinal difference in 
attitudes toward family size. As earlier mentioned, husbands can influence the family size 
desired by women, therefore, an egalitarian family relationship is more likely to enable a 
woman to discuss family size and so be able to give numerical responses to questions on 
fertility preference. As will be seen in subsequent chapters, Protestants are likely to have 
more open family patterns than Catholics. Thus, the denominational difference in 
response to fertility preference may be accounted for by differences in family interaction 
patterns that either increase or limit a woman's ability to independently decide on a 
family size. 
5.8.2 Numerical responses to desired and ideal family size 
The first thorough studies to explore the concomitant determinants of ideal, desired and 
expected family size were the Growth of the American Family studies (GAF) of the 
1950s. These studies examined the attitude of American women towards ideal family 
size and the relation between social and demographic factors such as religion, education, 
age at first marriage, marriage duration, mother's occupation and age, and current 
fertility and desired and expected family size. A majority of the women showed a 
preference for three to four children in 1955 and 1960 (Freedman et al. 1960), and an 
inverse relation was found between educational attainment and desired family size. 
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Recent studies in the developing world have revealed that in the early 1980s, 
Africa had a mean desired family size of seven children compared to about five in Asia 
and Oceania and four in Latin America and the Caribbean (United Nations 1987:53). A 
similar pattern was observed among ever -married women in the late I980s (United 
Nations 1995:62). Various factors such as religion, residence, age, sex preference, 
number of living children, education and work experience of women and traditionalism 
have been found to influence fertility preferences in different nations of the developing 
world (see Pullum 1980; McCarthy and OM 1987; Ebigbola 1988:2.3.60; Tashakkori et 
al. 1987; Ahmed 1990; Kritz and Makinwa -Adebusoye 1994). 
Ahmed (1990), found age, living children, work experience and religion to have a 
statistically significant effect on desired family size of currently married, once -married 
rural Bangladesh women aged 10 -49, after controlling for a number of individual and 
community -level variables. In a 1982 study of number of children desired at marriage, 
Tashakkori et al. (1987) found proximal variables of traditionalism, son preference and 
self -esteem had greater predictive power than distal variables (personal background and 
parental factors) among Iranian high school students. In Sub -Saharan Africa, Kirk and 
Pillet (1998:12) reported a pronounced negative effect on desired family size by 
secondary or higher education. The studies in Nigeria by Kritz and Makinwa -Adebusoye 
(1994) and Oni and McCarthy (1987) reported similar results to those of Pullum (1980) 
and Ahmed (1990). 
As observed for African nations (United Nations 1987:56, 1995; Pritchett 1994:4), 
both desired and ideal family sizes among the Atyap are still high compared to other 
world societies. The 1995 Zonzon Atyap data show that all women had a mean desired 
family size of five in 1995 and ever -married women had a mean of six while the two 
categories of women had an average ideal of five children (Table 5.4). However, the 
mean desired family size of five children is lower than the mean of seven observed in 
1990 for the predominantly Muslim Northeast and Northwest of Nigeria (Makinwa- 
Adebusoye and Feyisetan 1994:73) and six for Nigeria as whole (Makinwa -Adebusoye 
and Feyisetan 1994:73). The results show a decrease in the mean number of children 
desired at marriage and the ideal family size as we move from the oldest to the youngest 
generation of Atyap women, and as level of education rises. EbigboIa (1988:2.3.53) 
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observed a similar pattern of desired family size at first marriage in the early 1980s 
among Yoruba women. 
Table 5.4: Mean desired and ideal family size for all and ever -married women aged 15 -49 by 
selected characteristics, Zonzon Atyap, 1995 
Characteristics 
Family size preferences 
All women 
Desired Ideal 
Ever -married women 
Desired Ideal 
Age group 
15 -19 4.2 (133) 4.3 (157) 4.9 (11) 4.3 (12) 
20 -24 4.7 (101) 4.6 (105) 4.9 (66) 4.8 (69) 
25 -29 5.2 (63) 5.0 (67) 5.5 (53) 5.2 (56) 
30 -34 5.3 (56) 5.1 (56) 5.4 (54) 5.2 (54) 
35 -39 6.2 (39) 4.9 (38) 6.2 (39) 4.9 (38) 
40 -44 6.9 (49) 5.0 (51) 6.9 (49) 5.0 (51) 
45 -49 8.1 (51) 5.2 (49) 8.1 (51) 5.2 (49) 
Education 
None 7.7 (80) 5.2 (76) 7.7 (80) 5.2 (76) 
Primary 6.1 (98) 5.2 (105) 6.4 (85) 5.3 (87) 
Secondary/Higher 4.6 (314) 4.5 (341) 5.0 (158) 4.8 (166) 
Socioeconomic status 
Low 5.5 (392) 4.8 (415) 6.1 (266) 5.0 (269) 
High 5.0 (100) 4.5 (108) 5.7 (57) 4.9 (60) 
Religious denomination 
Catholic 5.6 (109) 5.0 (113) 6.1 (79) 5.2 (79) 
Other Protestants 5.3 (117) 4.7 (127) 6.1 (76) 4.9 (78) 
ECWA 5.4 (265) 4.7 (282) 6.1 (167) 5.0 (171) 
Religious participation 
Below average 5.5 (161) 4.9 (174) 6.0 (169) 5.1 (120) 
Above average 5.3 (330) 4.7 (348) 6.1 (204) 5.0 (208) 
Religious beliefs 
Below average 5.2 (232) 4.6 (244) 5.9 (147) 4.9 (145) 
Above average 5.6 (254) 4.9 (273) 6.1 (173) 5.1 (181) 
All 5.4 (492) 4.8 (523) 6.1 (323) 5.0 (329) 
Source: Zonzon Atyap Women Survey, 1995 
Note: Numbers may not add to total number owing to missing cases 
The mean ideal family size is persistently lower than the desired family size for both 
all and ever - married women as well as for all the explanatory variables, suggesting a 
change may be taking place. Information on ideal family size relates to the number of 
children the women considered as an ideal family size at the time of the 1995 Zonzon 
Atyap Women Survey, while that on desired family size relates to an earlier period in 
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family building for most of the respondents. Thus, lower ideal family size than desired 
family size suggests that fertility values are changing in favour of smaller family sizes 
among the Atyap, thereby supporting the observation by some of government officials of 
a decline in fertility aspirations (Section 5.5). The mean ideal of five children for the 
survey women indicates that the Atyap, as asserted by the focus group of married men, 
have not yet accepted the ideal of four recommended by the Government. However, if 
the smaller ideal family norm becomes increasingly widespread and acceptable to 
couples, their desired family size is likely to decrease, leading to an overall fertility 
reduction in future. 
According to Bankole (1995:322), `there is growing tendency in Nigeria to regard 
a family of four children as ideal.' The number of Nigerian women stating four or fewer 
children as the ideal increased from about seven per cent in 1981/82 to 13 per cent in 
1990 (Appendix A5.1). A move towards general acceptance of fewer than five children 
as a desired or ideal family size has started among the Atyap with the proportion of 
women desiring four or fewer children increasing as age decreases (Table 5.5). About 
30 per cent of all women desired four or fewer children and 38 per cent also considered a 
family size of four or less to be ideal. Compared to three per cent of the 1990 NDHS 
sample, about 15.5 per cent of the Atyap women gave three or fewer children as the 
ideal family size in 1995 (Appendix A5.1). This indicates that a somewhat greater 
proportion of Atyap women are already thinking of an ideal number lower than the four 
children recommended by the Federal Government. 
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Table 5.5: Percentage distribution of women aged 15 -49 according to desired and ideal family 
size by selected characteristics, Zonzon Atyap, 1995 
Characteristics Family size preference 
Desired Ideal n 
0 -4 5+ 0 -4 5+ 
Alt women 
Age group 
15 -24 45.0 36.6 48.1 43.2 287 
25 -34 27.4 60.7 29.6 62.2 135 
35+ 6.2 71.9 29.2 48.3 178 
Years of schooling 
None 2.0 74.3 23.8 49.5 105 
1 -6 years 11.9 65.9 25.3 58.7 126 
7+ 43.3 41.7 46.9 45.5 369 
Religious denomination 
Catholic 23.3 51.4 30.1 47.9 146 
Other Protestants 31.0 51.4 37.3 51.2 142 
ECWA 31.8 53.4 42.8 47.9 311 
Marital status 
Never married 50.7 28.6 54.0 37.1 213 
Ever married 17.8 65.6 29.7 55.6 387 
Total surviving children 
4 or fewer 38.3 43.5 41.0 48.4 446 
5 or more 3.9 78.6 30.5 50.6 154 
All 29.5 52.5 38.3 49.0 600 
Ever -married women 
Type of marriage 
Monogamous 21.0 63.2 30.4 57.1 280 
Polygynous 9.3 72.0 28.1 51.4 107 
Currently married 17.9 64.6 29.4 55.9 347 
Source: Zonzon Atyap Women Survey, 1995 
Note: Percentages do not add to 100 because those of non -numerical responses are not shown 
5.8.3 Religion and family size preference 
The discussion in the previous sections indicates that religion could have great influence 
on perceptions and attitudes toward ideal and desired family size. This role of religion in 
influencing desired family size and its achievement has been acknowledged and 
confirmed by scholars. For instance, Dyck (1968) maintains that the strong belief in the 
active providence of Allah is the pronatalist view in Islam which makes restriction of 
family size become an act of impiety. Similarly, the calculation involved in the process of 
fertility `within the "calculus of conscious choice" makes the Hutterites or Amish 
consider it immoral, and consequently do not control fertility' (Coale 1973:65). Dyck 
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(1968:177) argued that what the people believe is a `significant point at which religious 
variables become relevant in predicting ways motivation to control fertility can be 
increased.' 
Empirical studies in both developed and developing nations have confirmed the 
above observations. For example, a study of the desired family size of American women 
in 1971 and 1976 by Hirsch et al. (1981) revealed that religious affiliation and religiosity 
were two of the five variables having the largest predictive values in a multivariate 
analysis. Studies in developing countries such as the Philippines (Johnson and Burton 
1987), Sri Lanka (Pullum 1980), and Bangladesh (Ahmed 1990) found religion to have 
high predictive power of desired or ideal family size Similar findings, but about men's 
ideal or desired number of children, have been reported for Nigeria (Isiugo- Ahanihe 
1994c). 
In contrast, two different studies among sub -populations in Nigeria found no 
association between religious affiliation and desired family size and non -numerical 
response to desired family size questions. Kritz and Makinwa -Adebusoye (1994:9) 
found no statistically significant association between religion and desired family size 
(wanting or not wanting an additional child) among the Yoruba sub -sample of their study 
of six major Nigerian ethnic groups in 1991. McCarthy and Oni (1987), using 1983/84 
data, found affiliation to the Muslim or Christian religion has no statistically significant 
relationship to the type of response to desired family size item (the number of children 
preferred in a life time) among urban women of Ilorin, Nigeria. 
However, Isiugo -Abanihe's (1994c) study of a sample of Nigerian men, 
predominantly from two southern and two northern cities, found religious denomination 
and affiliation to significantly account for variations in desired and ideal family size. 
Protestants and Traditional religionists were still more likely to state higher desired and 
ideal family sizes respectively, than Muslims, after controlling for several socioeconomic 
and demographic variables ( Isiugo- Abanihe 1994c:157 -8). In line with Chamie's (1981) 
argument, interfaith comparisons might mask differentials in certain behavioural trends 
which intrafaith analysis might clearly reveal, or they might generate greater differentials 
than those generated by interfaith analysis. 
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In their study of ideal and desired family size and actual number of children ever 
born to married Arabian students in the US, Al- Mubarak and Adamchak (1994) found 
religiosity, measured as participation in various religious activities, to be the only 
statistically significant explanatory variable of both ideal and desired family size. This 
influence of religion persisted despite the high socioeconomic background of the 
respondents. Protestant fundamentalists were also found to have a greater average 
family size and fertility preference than non -fundamentalists in the GAF studies (De Jong 
1965 Ryder and Westoff 1971). An intrafaith study of the effect of Christian religious 
denomination and/or religiosity on desired and ideal family size in Nigeria seems to be 
lacking. 
5.8.3.1 Religious denomination and desired and ideal family size 
Among the Atyap, the bivariate analysis of desired and ideal number of children shows 
that religious denomination has no statistically significant association with desired and 
ideal family size (Appendices A5.5 and A5.6). However, larger proportions of all 
Protestant women (32 per cent) than Catholic women (23 per cent) desired a family size 
of four or fewer. The two Protestant categories, ECWA and Other Protestants 
(Anglican and Baptist) had similar proportions desiring four or fewer children, and 
differed only slightly in the proportion who considered four or fewer children to be ideal. 
About 39 per cent of Catholics, 42 per cent Other Protestants and 47 per cent ECWA 
women stated four or less children as ideal. This still suggests that a greater change 
towards reduction of family size may be taking place among the ECWA women. 
To assess the separate effects of the various aspects of religion on desired and ideal 
family size, potentially confounding factors were controlled through multivariate 
analysis.' The bivariate analysis showed no significant difference between the Protestant 
religious groups in attitudes toward family size (Table 5.4), so the examination of the 
relationship between religious denomination and desired and ideal family size was 
restricted to Catholic- Protestant dichotomy in the multivariate analysis. 
To avoid overfitting the model (see Chapter 3 fn 10) and because the F tests of the R square change 
were insignificant, marital status and husband's education or occupation were excluded from Models 1 
and II of Tables 5.7 and 5.8 respectively. For further information on the cost of including irrelevant 
variables in a model, see Gow (1997:133). 
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It was found that both Catholics and Protestants who gave numerical response have 
similar attitudes toward desired and ideal family size (Tables 5.6 and 5.7), thereby not 
supporting the hypothesis that Catholics have higher fertility preferences than Protestants 
(Section 1.6). The absence of a Catholic- Protestant differential in ideal and desired 
family size may be a result of close social interaction between the members of the two 
broad denominations, the pro -individual choice stance taken by the two denominations, 
and the fact that both groups equally receive Western education. However, the observed 
positive association, though statistically insignificant, indicates that Catholics tend to be 
more likely to desire higher numbers than the Protestants, which is a common trend 
observed in the other studies discussed in Section 5.8.1. Catholics were also more likely 
to give non - numeric responses than Protestants. 
Table 5.6: Ordinary least squares (OLS) regression of desired number of children, women aged 15- 
49 who gave numerical responses, Zonzon Atyap, 1995 
Variable 
Model I 
All women 
B SE 
Model II 
Ever- married women 
Beta B SE Beta 
Religious denomination 
Catholic 0.023 0.162 0.005 0.008 0.207 0.002 
Protestant (RC) 
Religious participation -0.017 0.007 -0.088 -0.014 0.010 -0.068 
Religious belief 0.029 "" 0.007 0.143 0.025 "" 0.009 0.126 
Years of schooling -0.124" 0.020 -0.276 -0.113{" 0.026 -0.280 
Socioeconomic status 
High -0.403" 0.176 -0.079 -0.424 0.245 -0.080 
Low (RC) 
Age 0.082 "" 0.008 0.432 0.059 "" 0.018 0.275 
Age squared - - 0.002` 0.001 D.112 
Constant 2.808 "" 0.707 3.477" 0.994 
Adjusted R2 0.434 0.351 
F 63.089 "" 25.669" 
N 486 320 
Source: Zonzon Atyap Women Survey, 1995 
Notes: RC= Reference category " p <.05; - p <01 or p<001 
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5.8.3.2 Religiosity and desired and ideal family size 
The bivariate analyses show that, among all respondents, religious belief is significantly 
related to desired and ideal family size while religious participation is significantly related 
to ideal family size (Appendices A5.5 and A5.6). However, among the ever - married 
women, none of these religiosity variables has a significant relationship with desired and 
ideal family size. Holding other variables constant, both religious belief and participation 
in religious activities are statistically significant explanatory variables of desired and ideal 
family size for the whole sample (Tables 5.6 and 5.7). Among ever -married women, 
religious belief remains statistically significant in explaining the variation in desired family 
size, but the two religiosity variables reveal no significant variations in ideal family size. 
Table 5.7: Ordinary least squares (OLS) regression of ideal number of children, women aged 15- 
49 who gave numerical responses, Zonzon Atyap, 1995 
Variable 
Model I_ 
All women 
B SE Beta 
Model II 
Ever -married women 
B SE Beta 
Religious denomination 
Catholic 0.132 0.149 0.038 0.233 0.180 0.071 
Protestant (RC) 
Religious participation -0.015" 0.007 -0.101 -0.004 0.009 -0.031 
Religious belief 0.018 "" 0.007 0.122 0.011 0.008 0.078 
Years of schooling -0.076" 0.020 -0.226 -0.064 "" 0.023 -0.219 
Socioeconomic status 
High -0.159 0.162 -0.042 -0.030 0.214 -0.08 
Low (RC) 
Age 0.019" 0.008 0.138 0.018 0.016 0.117 
Age squared -0.002 "" 0.000 -0.171 0.002' 0.001 0.209 
Constant 4.500 4.393 "" 0.867 
Adjusted R2 0.082 0.029 
F 7.602" 2.393` 
N 517 326 
Source: Zonzon Atyap Women Survey, 1995 
Notes: RC= Reference category " p <.05; "" p <01 or p <001 
Generally speaking, as a society becomes modernised, conformity to religious 
doctrines by its members is suppressed (see Chamie 1976:27). This process is expected 
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to be speeded up where the religious institution is actively encouraging changes in family 
size norms by campaigning for small family size ideals. The Christian churches have used 
both the deductive and authoritative modes of moral reasoning for promoting the small- 
family norm. The former `involves the derivation of morally correct action in particular 
situations from general principles held to be universally valid', while the latter `invokes 
the specific teachings of some legitimated moral authority' such as Bible passages or well 
recognised and acceptable church leaders (Kelley et al. 1993:591). 
The positive association between religious participation and belief (Appendix A4.6 
and A4.7) suggests their effect on desired and ideal family size should be in the same 
direction. In his explanation of an observed inverse relationship between religious 
participation and fertility, Marcum (1988) showed that a negative relation between 
participation and fertility occurred only among liberal and moderate US Protestants. 
Controlling for religious belief may reveal the effect of social norms or teachings that 
differ from the core beliefs of the religion. This unexpected inverse association has also 
been linked to the `pro -individual choice' attitude of some Christian groups to fertility or 
fertility- related factors (Marcum 1988:625). 
Thus, the inverse association between frequency of participation in religious 
activities and desired and ideal family size suggests that the campaign for reducing family 
size by government through schools, the mass media and the Church (Section 1:1), is 
having some impact. The pro -individual choice stance by some clergymen or Christian 
churches might have created an environment that is conducive for liberal or moderate 
church members to be influenced more easily. The impact is greater on the younger age 
groups, the more educated, Protestants and the never married which have markedly 
higher proportions of those whose desired and ideal family sizes are four or less children 
(Table 5.5). The hypothesis that those holding stronger religious beliefs are more likely 
to have higher family size desires and ideals is therefore supported by the 1995 Zonzon 
Atyap data. 
The significant positive relationship between age and desired and ideal family size 
indicates a decline over time, which has also been commonly observed in other 
populations. As observed in `virtually every setting' (Jejeebhoy 1997:16; see also United 
Nations 1995:62) education, which is both a values and socioeconomic measure 
(Caldwell 1982:365), has a significant negative effect on desired and ideal family size 
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among all and ever -married women. Socioeconomic status (material living standard) has 
a statistically significant negative effect only on desired family size of the total sample. 
5.9 Summary 
In this chapter the main issues that have been examined are perceptions about and 
attitudes towards desired and ideal family size. The 1995 Zonzon Atyap qualitative data 
suggest that the Nigerian Government is not committed to the implementation of the 
fertility- influencing programs (population policy and family planning programs) for 
religious and economic reasons. They also suggest that just as `Strength and safety in 
numbers' sustains high fertility in agricultural societies (Caldwell et al. 1992:214 -5), the 
attitude of Muslims toward family size may serve to sustain high fertility among 
Christians in Kaduna State. 
The mean desired family size decreases from eight children for the oldest age 
group (45 -49 years) to four children for the youngest age group (15 -19 years), and the 
mean desired and ideal family sizes for all women are five children. This decline from the 
traditional preference of 10 or more children (Chapter 2) may be responsible for the 
fertility decline suggested by the population structure presented in Chapter 4. 
Catholic and Protestant women had similar attitudes toward desired and ideal 
family size as shown by the multivariate analysis in Tables 5.6 and 5.7. However, a 
greater proportion of Protestant women, especially ECWA women, has a clear notion 
about family size that may lead to family limitation, and subsequently Iower fertility 
among these women than among Catholic women. 
Religious beliefs and participation in religious activities have contrasting effects on 
desired and ideal family size of Atyap women. While both desired and ideal family sizes 
unexpectedly decrease as frequency in participation in religious activity increases, they 
increase with religious belief. This suggests that as an organised religion using 
authoritative reasoning to persuade its members which morally correct position to take 
on the issue of the 1989 Population Policy, the campaign by the Christian clergymen 
seems to be effectively changing their attitudes toward family size. On the other hand, 
the women still accept the traditional tenets of Christian belief that emphasise the high 
value of children since the multivariate analyses show a positive and significant 
association between religious belief and desired and ideal family size. Thus, the 
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hypothesis that the more intense the religious belief, the larger the desired and ideal 
family size is supported by the data for all women, but not the ever -married ones. 
As mentioned earlier, the Christian churches encourage family planning that is the 
second factor responsible for differentials in fertility behaviour of religious groups. The 
next chapter therefore examines the role of religion and the Church in family planning or 
fertility regulation. 
137 
Chapter 6 
Fertility regulation: perceptions, attitudes and use of family 
planning 
...where there is a will, there is a way; where there are motivations, fertility will be 
reduced (van de Walle 1992:489) 
6.1 Introduction 
`Willingness and ability to control fertility' or `family planning gap' is one of the two 
main sources of fertility differentials among religious groups (see Section 5.2). Among 
the Atyap, a decline in desired number of children between older and younger women 
and over the life cycle' (Chapter 5) suggests `there is a will'. This chapter examines the 
available `way' and whether or not `the way' is being utilised; but I also suggest that `the 
way' is a path taken for other reasons, with decline in family size being inadvertent. 
Many early family planning programs, including that adopted by Nigeria, used 
modernisation perspectives based `mass society' model of national political elites 
dictating to disorganised masses of people, a model that is still used in countries such as 
China (Greenhalgh 1990; Andaleeb 1996). However, the possibility that existing social 
relations mediate the adoption of family planning, at least in some societies, was brought 
into the mainstream of research by the Hulls' work which incorporated traditional 
village -level authority figures as supporters and enforcers of family planning practices in 
Indonesia (Hull and Hull 1984, 1997; Hull, 1987). It is possible that other long 
established non -governmental organisations such as churches, primarily concerned with 
goals other than family size limitation, may mediate the adoption of modern family 
planning. In particular, there is good reason to think that the Christian churches have 
supported the use of family planning, albeit in the service of traditional goals rather than 
reducing family size. Thus it is worthwhile to explore what happens when the Christian 
churches are the source of contraceptive information. 
In assessing people's knowledge of, attitudes to, and use of family planning 
methods, it is important to discover how information on modern methods of family 
A lower ideal family size at time of survey than number of children desired at marriage 
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planning gets to the people, and how and to what extent religion influences community 
attitudes towards family planning; and to assess people's evaluation of the governmental 
family planning program. Such examination is expected to give a better understanding of 
the sources of approval of family planning and access to it. Thus, this chapter assesses 
the people's attitude toward the national family planning program, the process of 
legitimising modern family planning, and the effect of religion on attitudes to and use of 
modern methods of family planning. 
6.2 The process of legitimising family planning in Nigeria 
6.2.1 Spread of family planning information 
Communication and transport networks and access to the mass media are widely deemed 
by modernisation theorists to be key instruments in enhancing the spread of new family 
size goals and contraceptive means (Chapter 1). Therefore communication efforts, 
designed to reduce fertility in the developing world, have become widespread. 
Underlying this approach is the idea that through the mass medía people could be 
informed about and motivated to accept national reproductive goals and the means to 
achieve them. Success of these communication efforts has been reported in countries 
such as Egypt (Bogue et al. 1982) and Kenya (Westoff and Rodriguez 1995:26 -31). 
Road networks enhance free flow and exchange of new ideas within communities, 
especially where the use of electronic media is limited, making their availability necessary 
for spreading information on family planning. Although most of Northern Nigeria is 
rural, the settlements are well served with road networks that make the movement of 
people and, consequently, the free flow of family planning information within and 
between settlements possible. Thus, the Government has provided one of the basic 
infrastructure needed for the implementation of the family planning program. 
In the Atyap's region, as will be seen later in this chapter, communication efforts 
by the government's family planning program have been sporadic at best, and are further 
impeded by low utilisation of the mass media. Moreover, a government campaign 
stressing family size limitation might have fallen on deaf ears among the Atyap. But the 
Atyap are almost universally aware of family planning, and widely see it as a legitimate 
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means of child- spacing: a modern means put forward by local religious leaders as serving 
a traditional goal. 
6.2.1.1 Role of Government in the spread of family planning information 
According to an officer in the Ministry of Health, Kaduna, Malam Madu who was 
interviewed during the 1995 Zonzon Atyap Survey, the Federal Ministry of Information 
was producing family planning posters and paying for relaying family planning messages 
in the electronic media. However, he reported that there were very few paid 
advertisements. The role of the State Government in getting family planning information 
to the people included the following strategies: 
(a) Production of posters for community awareness; 
(b) Training of agriculture and health extension workers, selected by the State, to work 
at motivating communities to accept family planning; 
(c) Training of midwives and nurses about family planning, how to advise prospective 
clients to accept and choose methods for use, and counselling of family planning 
clients with any family planning difficulties; and 
(d) Training of youth leaders from all over the 18 LGAs. 
Activities geared towards accomplishing the above seem to have been initiated 
before the official inception of the family planning campaign program in 1989. 
According to Malam Madu, planned projects sponsored by USAID and carried out 
between 1988 and 1993 included: 
1. Educational syllabus 
Incorporating sex education, referred to as family life education, into the school syllabus 
was one of the ways the Government set out to educate the people on population issues 
generally and, in particular, family planning. Three schools in the state (one male and two 
female institutions) were selected for a pilot study to determine the appropriateness and 
acceptability of the new syllabus in 1993. 
2. Community project 
This involved mobilisation and training of health or community extension workers and 
organisation of workshops for motivating people to accept and use family planning. 
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3. Media programs 
Twelve television and radio episodes, which included activities such as discussions, 
interviews and drama in both English and Hausa were relayed. To gain the support and 
cooperation of media staff, a workshop was organised for journalists to educate them on 
family planning issues and its importance to the State and the nation at large but, 
according to Malam Madu, `there is no continuity, which renders all efforts almost 
useless.' 
4. Youth programs 
This involved organising a play entitled `As you make your bed...' [so you lie on it] in 
1992, for population education using selected secondary school students. 
Representatives from the various schools were sent to watch the drama at designated 
venues. The main aim was to teach these representatives the need for and benefits of 
family planning, and to instruct them on how to teach their peers back at their various 
institutions the benefits of a small family size. Remarking on the current state of affairs, 
Malam Madu said: 
...we have a vision but no sponsorship. Now, we aren't doing anything because 
there is no transportation, no anything. The State is now doing nothing to give 
population education. Provision of family planning methods has also been 
withdrawn (23/10/95).2 
However, there have been claims that the mass media are widely and effectively used in 
Nigeria (Section 5.4). For instance, it has been reported that three Nigerian popular 
entertainment shows containing messages about family planning more than doubled (even 
quadrupled in one city) the number of clients at family -planning clinics. In response to 
the messages, couples decided to limit their family size or to postpone the next birth 
(Robey et al. 1993:35). 
The official or available information leaves unclear the degree of exposure of the 
Atyap to media campaigns encouraging the use of modern contraception. Therefore, I 
made a deliberate effort to spot any billboard posters advertising a family planning 
2 However, on a second visit, the officer reported that the Federal Ministry of Health had taken a loan 
from the World Bank and 'we have been briefed on what is to be done. It is intended that health centres 
will be set up in Kaduna to educate the Northwest Zone on family planning.' He would not elaborate on 
what the Federal Ministry of Health intended to do. 
141 
campaign or educating the people about family planning. Although many piles of posters 
were seen at the Ministry of Health and the PPFN in Kaduna, except for the few 
displayed in offices of officers involved in the family planning campaign, no posters were 
observed as I drove, on a number of occasions, from Zongon Kataf to Zaria, through 
Kaduna. 
In addition, Ma lam Madu reported that the State Government: 
...no longer requests for time slots [for relaying family planning messages] since the 
State is hard up for funds. Local Governments are presently left to initiate 
programs. However, some television houses occasionally request us to discuss 
family planning issues and this is the only time we air family planning messages 
(23/10/95). 
All through the period of the survey, my informants did not recall listening to 
family planning messages over the radio or television, which suggests that even if such 
messages were being conveyed through the electronic media, they were not reaching the 
Atyap. 
The situation among the Atyap indicates that, even if the mass media were being used 
effectively, the family planning campaign was not reaching some parts of the country. 
About 61 per cent of the 600 women in the 1995 Zonzon Atyap Women Survey 
considered provision of family planning information on the radio and television to be 
good and beneficial. However, only six per cent reported they had ever heard family 
planning messages through the radio or television, and less than one per cent heard any 
in the month preceding the survey. Those who had heard a message in the last month 
reported that they heard it when on a visit outside Kaduna State. Thus, the State 
Government seems to be failing to give the Atyap the needed information on family 
planning. It seems fair to say that, in contrast to many other parts of the developing 
world, in Kaduna State, access to family planning information is more demand- driven 
(sought out by the individuals) than supply- driven (provided by the government) 
However, relaying of family planning messages to the majority of Atyap rural 
dwellers through the radio or television by the government would have been hampered 
by the lack of electricity supply in Zonzon. Only a few Atyap families outside the survey 
villages are reported to have private generators that enable them to watch television. As 
shown in Table 4.3, about 76 per cent and four per cent indicated they had a radio and 
television respectively, in their households. However, only 29 per cent listened to the 
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radio, one per cent watched the television, and only three per cent read any newspaper or 
magazine at least once a week (not shown), Economic reasons were offered as partial 
explanation of this situation. Most of the respondents reported that the batteries for the 
radios were too expensive and of poor quality that required changing after a few days of 
use. They considered it more useful to save their income for giving their children better 
food, education and health than wasting it on radios. 
6.2.1.2 The role of religious institutions 
As will be seen later in the chapter, there is a high Ievel of awareness of family planning 
methods in Zonzon Atyap, in spite of the limited access to family planning information 
through the mass media. The sources of family planning information include religious 
institutions and organisations, hospital or antenatal clinics, and friends, with churches 
being the major source. All the four government officials interviewed during the Zonzon 
Atyap Survey, and leaders of women's Christian organisations reported, that they 
personally relay family planning information in churches during services or conferences 
and through medical personnel. All the interviewed clergymen, as found in the southern 
parts of the country (Orubuloye et al. 1993:99), also reported advocating family 
planning. As earlier found among the Tiv in Nigeria (Makinwa -Adebusoye and Feyisetan 
1994:70),' the ECWA local overseer (LO) reported that his denomination started 
providing family planning services in all its clinics in 1992. More family planning posters 
were displayed in the ECWA clinic than in the Government General Hospital in the study 
area. 
Nevertheless, different reactions to family planning by individuals and religious 
denominations were reported during the 1995 Zonzon Atyap Survey. According to an 
NGO staff member, Malam Ngopp, Nigerians, especially those in the Northern parts of 
the country, rejected modern methods of contraception when, at the introduction of the 
family planning program, the campaign for their use emphasised `stopping childbearing'. 
To encourage acceptance and use of modern contraception, the clergymen among the 
3 The Nongo U Kristu U Ken Sudan Hen Tiv (NKST), meaning the Church of Christ among the Tiv, 
actively promoted family planning among the Tiv. The NKST is a missionary group supported in their 
family planning endeavours by the Association of Voluntary Surgical Contraception (AVSC) (Makinwa- 
Adebusoye and Feyisetan 1994:70). 
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Atyap helped their members to view family planning as spacing of births, which is 
compatible with their religious beliefs. Two of the Protestant clergymen, for example, 
explained that though pastors liken stopping childbearing to murder, since we don't 
know the number of children God has blessed that couple with,' it is not a sin to space 
births in a manner that the desired number of children is born to a woman at the end of 
her reproductive period (Rev. Pas). Those members of their denominations who viewed 
family planning as stopping childbearing were informed that `family planning is only 
spacing of births until you naturally stop childbearing' (Rev. Pab) 
Another Protestant clergyman reported he had explained to some members that 
`God has given us wisdom to choose what we know will help us...The woman's eggs are 
not life already; so it's not a sin to avoid getting pregnant by using family planning.' This 
view has also been expressed by Jayasekara (1993:1180) who pointed out that although 
interference with the foetus is wrong, `it is within scriptural allowance to prevent 
fertilisation' when a child is not desired. On the other hand, the Catholic clergyman, 
Rev. Pak, reported that `the [Catholic] Church accepts only the natural methods and 
sends groups of people with knowledge of these methods to teach her members.' Asked 
why the Catholic Church opposes the use of modern artificial methods he replied, `we 
know how harmful those methods are to the body. The Church, as I understand, is not 
against family planning or limiting family size but the harmful methods.' He further 
strongly stated: 
...the Church should be fully involved in enlightening people about family planning, 
especially on the need to use the natural methods by using Pastors and willing 
dedicated Church members. Sole dependence on government to accomplish it is 
useless (30/9/95). 
The opinion of the three Protestant clergymen, as stated by Rev. Pang, is that `it is a sin 
if spouses fail to gratify each other's sexual desires.' Therefore it is important for their 
congregations to accept modern contraception for spacing of births rather than continue 
to use the traditional practice of postpartum sexual abstinence. So the role played by 
religious institutions, as instruments of ideational change and providers of family 
planning services, might have enhanced the pattern in knowledge and acceptance of 
modern contraception among the Atyap (see Chapter 4). Thus Christianity, particularly 
Protestantism, is playing a key role in the process of institutionalising contraception, 
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thereby supporting the view that `religious values may be highly significant in defining 
the options for change (McDonald 1992:23). 
6.2.2 Availability of contraceptive methods 
Especially to those holding diffusion perspectives, availability of contraceptives is an 
important precondition for their use (see Demeny 1992; FOS and IRD/MI 1992:37), and 
subsequently, fertility decline. Contraceptives are widely available and readily accessible 
to Nigerians (Section 5.4). Caldwell et al. (1992:224) report a steep rise in availability of 
contraceptives in Nigeria between 1988 and 1991 after the inauguration of the National 
Population Policy in 1989. However, it is reasonable to assume that since rural women 
in Nigeria are under -served regarding health services (Okafor and Rizzuto 1994:353), 
they are also not getting adequate family planning services. The Zongon -Kataf 
Government General Hospital, for example, was found to be grossly under -resourced in 
1995. 
One of the Zongon -Kataf Hospital senior staff, Zocij, reported that the Kaduna 
State Government supplied all family planning commodities at the initial stages of the 
family planning campaign, but had since stopped. Government family planning service 
units now had to purchase their supplies of contraceptive methods, which could limit the 
number of methods made available to family planning clients. Zocij reported that 
available drugs for common ailments and contraceptives (pills, condoms, injectables, 
foaming tablets and the loop) were purchased privately by the Zongon -Kataf General 
Hospital staff for resale to the community. This stopping of the free supply of family 
planning methods to government service points was confirmed by a Planned Parenthood 
Federation of Nigeria (PPFN) nurse, Ms Ocij. She explained that the PPFN Kaduna 
branch, which gets its supplies from the Lagos branch of the PPFN, now served as 
suppliers to State and Local governments, as well as private clinics or medical stores. 
The above discussion then provokes the question, where do the Atyap women get 
the family planning methods they claim to use if, as Zocij reported, contraceptive 
methods are not readily available in the government facility in Zonzon? The quotation at 
the beginning of this chapter becomes a relevant answer. `Where there is a will, there is 
a way'; where there are motivations to control births, couples will fmd ways of doing so. 
Family planning clients in Nigeria and other developing nations have been found 
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travelling farther to service points they perceived would provide them with better care 
and a wider range of services, rather than relying on those closer to their places of 
residence (Bongaarts and Bruce 1995:67). Respondents reported that some women got 
their supplies from sources other than those in their vicinity (Kafanchan, Zonkwa, and 
Kaduna Hospitals), which provided better services. 
Furthermore, in addition to the establishment of service units in government 
hospitals and clinics, the policy made wholesaling of contraceptives possible, thereby 
turning private pharmacies, medical stores and clinics into major service points (Caldwell 
et al. 1992:224). Two ECWA clinics and two patent medicine stores also provide family 
planning services in the study area. The difficulties in access to family planning services 
through government channels have also resulted in private supply of contraceptives by 
both trained and untrained hospital staff among the Atyap. These providers either serve 
the women at home themselves or give the supplies to one of the villagers to sell to 
clients. 
The preceding discussion suggests that though the Nigerian Government has made 
availability of modern contraceptive methods possible, its efforts to make them generally 
acceptable and accessible to rural Nigerians are rather weak. The next section attempts 
to highlight one of the possible factors for the weak effort in institutionalising family 
planning. 
6.3 Religion and attitudes to the national family planning program 
Targett (1996:41) asserts that there is a need to assess the importance of religion in 
people's perceptions and attitudes. Religion means different things to different people, 
and within a single religious tradition many variations can be found (Glock and Stark 
1965:18).' Therefore, the clue to understanding the contraceptive and fertility behaviour 
of various religious groups and to drawing up successful fertility- influencing programs 
may lie in understanding local religious institutions and their interaction with other social 
institutions that influence fertility behaviour in particular societies. 
" This refers to salience of religion which is the perceived importance of religion or degree of 
religiousness (see Hoge and de Zulueta 1985). Salience of religion has therefore been measured using 
self -rating on level of religiosity and participation in religious activities (Nelson and Dynes 1976; Hoge 
and de Zulueta 1985). 
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In Sub -Saharan Africa, large family sizes were associated `with joy, the right life 
and divine approval', while low fertility is...interpreted as evidence of sin and 
disapproval' (Caldwell and Caldwell 1987:416; Goliber 1997:18). In this view, 
opposition to antinatalist policies or programs can be expected to be strong where a 
large family size is still the norm. Moreover, in Africa, though African Traditional 
religion, Christianity, and Islam accept family planning (Bygrunhanga -Akiiki 1977:126; 
see also Adongo et al 1998:36), religion can assert an opposing moral order (see Stycos 
1971) thereby constituting a barrier to the effectiveness of fertility control programs 
(Amin et al. 1996). 
In the same vein, Verkuyi (1993:474), asserts that `third world governments are 
afraid to antagonise the powerful religions...[which] have much opportunity to sabotage 
the availability of contraception.' He further maintains that, in the Third World, the fear 
of the Christian and Muslim religions makes `even the non -religious health workers ...not 
give the best family planning service.' The failure of family planning programs in Kenya 
and Ghana in the 1980s, for example, was attributed to 'an apprehension by politician 
and bureaucrat alike that fertility control is in opposition to deep African religion..., and 
hence, that strongly directed programs might incite opposition and end in failure' 
(Caldwell and Caldwell 1987:424). 
At the inception of the Nigerian population policy in 1989, the role played earlier 
by religion and religious institutions in influencing the attitudes of Nigerians (see for 
instance Owie 1983) seems to have been recognised by the Nigerian Government. The 
Government family planning program implementers, like those in Bangladesh (Amin et 
al. 1996:4), adopted the strategy of co- opting and motivating religious leaders to defuse 
initial opposition to the family planning program among their members. However, there 
is still strong opposition to modern contraception by some religious groups and 
individuals in the country. Some Muslims still oppose family planning 'on the grounds 
that family planning is against Islam' (Kisekka and Okeshola 1997:49). 
Though Renne (1996) downplayed the role of religion in the rejection of modern 
family planning in Northern Nigeria, many responses reported in her article clearly 
suggested otherwise. She quoted an Islamic legal scholar and former Nigerian 
ambassador as stating: 
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...there is a vigorous campaign by youth and religious organisations about this 
family planning [because they think] that it is an American project that they want to 
eliminate Muslims, they want to stop the population growth of the Muslims....I think 
that is why people in the city [Zaria City] are jittery (Renne 1996:130). 
Renne (1996:131) also reported that, when asked what policy makers in the country 
could do regarding family planning programs, the former Nigerian ambassador 
responded that it would be `extremely unwise' for the government policymakers to pass 
family planning laws because they held Islamic views. She mentioned a systematic 
destruction of billboard posters and tearing down of posters by a group of young male 
Muslims in Zaria (Renne 1996:133). 
Religion has long served as a constraint on `many [Nigerians] who may secretly 
want to limit their number of children' (Ogunmodele 1983:23). At an in -depth interview 
session during the 1995 Zonzon Atyap Survey, the state government official in Kaduna, 
Malam Madu, was asked why he thought each arm of the government is left to initiate its 
own strategies for implementing the family planning program. He responded, `...Some 
government officials who accept modern family planning do not want to be seen openly 
supporting it for fear of being ostracised by members of their religion.' Malam Ngopp, a 
Muslim, also reported that some of his friends secretly saw him at home for modern 
family planning services, and that religion and negative propaganda by some religious 
groups or individuals were responsible for the secrecy in use or rejection of modern 
contraception. He added: 
...when I took this job, some friends and relatives rejected me. They now have 
nothing to do with me....I granted the BBC an interview in which I stated that 
Malams were aiding family planning by citing from the Quran, verses that 
encourage [it]. At the Jumaat Mosque [in Kaduna], I heard the Malam informing 
worshippers that one of us (Muslims) had stated that Islam supports modern family 
planning. He went on to explain to the worshippers that it was a lie to say Islam 
supports it. If the worshippers closest to me knew I was the one being referred to by 
the Malam, I would have been lynched there and then (23/10/95). 
Catholic and Protestant groups in southern Nigeria `also have strong objections to 
[some] population control methodologies' (Guilfoyle 1992:7). For instance, on reading 
in one of the Nigerian daily newspapers of the intention to promulgate a decree making 
abortion of unsafe pregnancy legal in 1992, the Catholic Archbishop Okogie got an 
audience with the incumbent President and Commander -in- Chief, General Babangida, 
and secured his assurance that he would not sign any abortion decree (Adekoya 1993:3). 
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To demonstrate that opposition to modern family planning in Nigeria by religious groups 
is not only from within, Malam Ngopp reported: 
...the Democrat Daily, a daily paper produced in Kaduna, has been campaigning 
against the use of modern methods of family planning. The editor of Baobab Press 
of the United States of America has continuously sent anti - family planning articles 
to the Democrat Daily for publication, and she has many Federal radio corporation 
staff with similar views to whom she sends articles that are often published or 
broadcast. Baobab Press is fmanced by the Vatican, you know (23/10/95). 
Thus, religion is negatively influencing the acceptance of modern family planning and 
abortion at the national level. 
6.4 Knowledge of family planning methods 
Knowledge of contraceptive methods is considered to be a precondition for the use of 
contraception (FOS and IRD/MI 1992:37) so that only persons who report knowledge 
are asked about use. The 1995 Zonzon Atyap Survey respondents generally agreed that 
the Atyap had knowledge of family planning methods, and the main sources of this 
information or knowledge include religious institutions and organisations, hospitals 
and/or antenatal clinics and friends. A health officer working in a family planning unit 
remarked, `Some even know family planning more than I do.' Most of the respondents 
(98 per cent) and almost all ever - married women had knowledge of at least one method 
of contraception (Table 6.1). A 1986 study of breastfeeding among ever - married 
Zonzon women with at least one live birth showed that only about one per cent of the 
369 women had never heard of any method of birth control (Avong 1988). 
Knowledge of modern contraceptives was also high in some other rural parts of 
Sub -Saharan Africa in the 1980s. For instance, 90 per cent of rural Ankole women of 
Uganda and 83 per cent rural Kenyan women had knowledge of at least one modern 
method in 1984 (Ntozi and Kabera 1991:117). Nearly every adult Atyap woman in 
every denomination is aware of family planning. One consequence of this nearly 
universal awareness among the Atyap (Table 6.1) is that, contrary to the findings in 
Nigeria in 1990 (FOS and IRD/MI 1992:39), level of education does not play an 
important role in determining basic knowledge of contraceptive methods. This suggests 
that diffusion processes could divulge contraceptive knowledge even among society's 
lowest educated group. 
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Table 6.1: Percentage of all and ever -married women who have heard of family planning 
methods, by selected characteristics, Zonzon Atyap, 1995 
Characteristic 
Any method 
Knowledge of methods 
Modern Traditional 
All women 
15 -19 93.6 89.0 87.9 173 
20 -24 98.3 98.2 98.2 114 
25 -29 100.0 97.3 97.3 75 
30 -49 100.0 100.0 100.0 238 
Education 
None 100.0 100.0 100.0 105 
Primary 97.6 94.4 96.8 126 
Secondary /Higher 97.3 95.7 94.3 369 
Religious denomination 
Catholic 96.6 95.9 95.2 146 
Other Protestants 97.9 95.1 96.5 142 
ECWA 98.4 96.8 95.8 301 
All 97.8 96.2 97.8 600 
Ever married 
Education 
None 100.0 100.0 100.0 104 
Primary 100.0 98.1 100.0 107 
Secondary/Higher 99.4 99.4 99.4 176 
Religious denomination 
Catholic 99.0 99.0 99.0 105 
Protestant 100.0 99.3 100.0 281 
All 99.7 99.2 99.7 387 
Sources: Zonzon Atyap Women Survey, 1995 
Knowledge of modern methods of contraception among currently married women, 
who form the primary focus of the analysis of contraception use, is equally very high (99 
per cent) (Table 6.2). By contrast, only about 41 and 34 per cent of all and rural wives 
in Nigeria respectively knew of a modem method in 1990. The knowledge of modem 
methods was even lower in the northern regions, 22 and 28 per cent in the Northeast and 
Northwest respectively (FOS and IRD/NII 1992:37, 39). Importantly, knowledge of 
modem methods is highest for the most effective ones: 94 per cent know about the pill, 
93 per cent were aware of the injection, IUD was familiar to 94 per cent and 95 per cent 
knew about sterilisation (Table 6.2). By contrast, knowledge of major male methods, 
both modern and traditional, is relatively low with just 38 per cent being aware of 
vasectomy although 69 per cent are aware of condoms. This pattern of awareness 
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suggests that the sources of information on contraceptive methods do not divulge to 
women the information on contraceptive methods that their husbands could use. 
Table 6.2: Percentage of all women and currently married women who know each specific 
family planning method, Zonzon Atyap, 1995 
Family planning method All women 
Currently 
married women 
Modern methods 96.2 99.1 
Pill 82.9 94.0 
Injections 86.5 93.1 
IUD 88.0 93.9 
Female sterilisation 91.5 95.4 
Vasectomy 36.2 38.4 
Condom 66.0 68.6 
Foaming tablets 29.3 35.7 
Diaphragm 10.5 12.7 
Traditional methods 95.8 99.7 
Abstinence 91.7 99.4 
Rhythm 35.0 35.8 
Withdrawal 50.2 61.1 
Herbs 86.7 91.6 
Others 32.2 53.0 
All methods 97.8 99.7 
Number of women 600 347 
Sources: Zonzon Atyap Women Survey, 1995 
Because of the campaign for modern methods of family planning by the 
Government and the Church, it is reasonable to hypothesise that knowledge and use of 
these methods would have increased since 1986 (Chapter 1). Knowledge of modern 
contraception has certainly increased among the Atyap ever -married women by about 48 
per cent between 1986 and 1995. The percentage of ever -married women who had 
heard of modern methods increased from 51 in 1986 to 99 in 1995 (Avong 1988:48; 
Table 6.2). With almost all women having some knowledge of the family planning 
methods, no further analysis on knowledge of family planning methods was carried out in 
any of the subsequent sections. 
6.5 Religion, approval of family planning and use of contraception: an overview 
Knowledge, approval and use of methods of family planning have been on the increase in 
the developing world. In Africa, since the 1980s, several countries have launched 
population policies with the aim of popularising family planning methods in order to 
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increase knowledge, approval and use of modern methods (see Pillai 1992 :87). Recent 
reports show that Sub -Saharan Africa records the lowest average contraceptive 
prevalence (18 per cent) relative to other parts of the developing world (Goliber 
1997:17). However, in some South and East African nations, by the end of the 1980s, 
the use of contraception became widespread even among rural communities 
contraceptive prevalence ranged between 24 and 44 per cent in rural districts of Kenya in 
1989 (Lucas et al. 1996:494), and in rural Transkei the contraceptive prevalence among 
all women was 42 per cent in 1994 (Chimere -Dan 1996:6). 
The generally low level of contraceptive prevalence in Africa (Weinberger 1991) 
does not match the high knowledge or approval of methods of contraception (Ntozi and 
Kabera 1991; Agyei and Migadde 1995; UNFPA 1997). In Nigeria, for example, while 
71 per cent of currently married women approved of family planning in 1990, only 14 per 
cent had ever used any method and only six per cent were current users of any of the 
family planning methods (FOS and IRD/MT 1992:41 -2, 55). A similar pattern has been 
reported for Uganda, in 1984 (Ntozi and Kabera 1991) and for Niger, in 1987 (Wawer et 
al. 1990). 
Religion is one of the major factors that militate against the approval and greater 
use of contraception (see Goldscheider and Mosher 1991; Ntozi and Kabera 1991:120 -1; 
Schenker and Rabenou 1993; Swar- EIdahab 1993; Verkuyi 1993; Sai 1994). Religion 
accomplishes this in various ways including religious denominations or their affiliates 
taking a direct doctrinal stand for or against it. 
In Uganda, Agyei and Migadde (1995:56 -8) established significant variations in 
approval of contraceptive use in 1988/89 by religious affiliation. Their study showed 
that Catholics were less likely than Protestants to approve of or use contraception. A 
1992 study of Zambian males showed that Catholics were less likely to use modern 
family planning methods than non -Catholics, although the attitude of Catholics toward 
family planning was positive and similar to that of non -Catholics ( Pillai 1992:86 -87). He 
explained that, although individuals approve of the use of family planning, the 
`pronatalist orientation of the Catholic Church reduces the likelihood of family planning 
practice among Catholics.' However, his sample was small (85). 
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In contrast, other studies have shown that slightly greater proportions of Catholic 
than non -Catholic women use modern methods of contraception. The Ankole study by 
Ntozi and Kabera (1991:121) and the 1981/82 Nigeria Fertility Survey (NPB and ISI 
1984:113), for instance, report a larger proportion of Catholics than Protestants using 
modern methods of contraception. A study of US women reports the same proportions 
of current use of contraceptives by the two Christian denominations in 1988 
(Goldscheider and Mosher 1991:112 -3). Thus, given these inconsistent findings and the 
Catholic Church's position on use of modern contraception, it reasonable to hypothesise 
that Catholic Atyap women are less likely to use modern contraception than Protestant 
women (Section 1.6). 
Studies have not found a consistent relationship between contraceptive use and 
women's religiosity. Religiosity has been found to constrain attitudes towards family 
planning, sexual attitudes (Cochran and Beeghley 1991; Goldscheider and Mosher 1991; 
Jelen 1990; Jensen et al. 1990), and abortion (Hoge and de Zulueta 1985; Kelley et aI. 
1993), thereby resulting in differentials in contraceptive patterns among religious groups 
in developed nations. In developing nations, particularly in Bangladesh, studies have not 
found a strong or consistent effect of women's religious practice on contraceptive use 
(see Amin et al. 1996:1). Nevertheless, Goldscheider and Mosher (1991:112) rightly 
concluded that `it is premature to dismiss the importance of religion as a factor 
in...contraceptive usage.' The observed differences in the contraceptive behaviour of 
Ankole and Nigerian Catholics and Protestants, mentioned earlier, may be partly a 
reflection of religion. Therefore, the relationship between religion and contraception is 
examined in the subsequent sections. 
6.6 Bivariate and multivariate results from the quantitative analysis 
The codes and proportions of variables used in the bivariate analysis and multivariate 
regression models on all and ever -married women are shown in Appendix A5.1. A high 
level of correlation was observed between age and parity (CEB and living children). 
This warranted the exclusion of one of these variables to avoid the problem of 
multicollinearity (see Appendices A4.6 and A4.7). Age was retained rather than parity 
because of its crucial role as a control variable in fertility and fertility- related analyses. 
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As in previous chapters, age, years of schooling, religious belief and participation in 
religious activities are used as continuous variables. 
6.6.1 Approval of family planning 
In this study approval of family planning is considered to be a precondition for use. 
Therefore, all respondents were asked if they approved of couples using contraception to 
avoid pregnancy. Since husband's views are considered important in arriving at 
decisions related to fertility behaviour among the Atyap (Chapter 5), a woman's 
perception of her husband's attitude toward family planning, even if incorrect, might 
influence her attitude. Thus, ever -married women were also asked if they thought their 
spouses approved of couples using any method to avoid pregnancy. The survey showed 
that 85 per cent of all the respondents and 89 per cent of the ever -married Atyap women 
approved of contraception. About 57 per cent of currently married women, who knew 
of a family planning method and themselves approved of family planning, indicated that 
their husbands also approved (Appendix A6.1). Approval of family planning by a large 
proportion of men has also been observed in other West African societies (see Posner 
and Mbodji 1989). 
Although a large majority of both Protestants and Catholics approve of family 
planning (Table 6.3), Catholic women, as shown by the bivariate analysis, are 
significantly less likely than Protestant women to approve of it (Appendix A6.2). 
Participation in religious activities, religious belief and education have no association 
with approval of family planning. 
Generally, the bivariate relationships remain after controlling for the effect of other 
variables, with only slight reductions in their magnitude (Table 6.4). But, even holding 
other variables constant, Catholic women are still less likely to approve of using family 
planning than are Protestant women, but in the case of abortion, both Catholics and 
Protestants were opposed to it. The observed difference in approval of family planning 
by the two religious groups was expected since the Catholic Church campaigns against 
the use of artificial methods while the Protestant clergymen preach in favour of modern 
methods. 
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Table 6.3: Percentage of all and ever -married women aged 15 -49 who approval of family 
planning by selected variables , Zonzon Atyap, 1995 
Variable Approval of familyplanning 
All women Ever -married 
Yes n Yes 
women 
n 
Age 
15 -24 79.6 280 84.1 88 
25 -39 95.0 179 95.8 119 
40 -49 89.1 129 90.2 174 
Religious denomination 
Catholic 81.4 140 82.0 100 
Other Protestants 86.4 140 93.3 90 
ECWA 88.6 307 93.7 190 
Marital status 
Never married 78.7 207 
Ever married 90.6 381 
Husband's approval of family planning 
Approves - 96.3 219 
Disapproves 82.4 91 
Discussion of family planning with spouses 
Twice or less 83.5 176 
More often 96.6 205 
Occupation of husband 
Agriculture - - 87.7 219 
Non -agriculture 94.4 [62 
All 86.4 588 90.6 381 
Source: Zonzon Atyap Women Survey, 1995 
Notes: Numbers may not add to total cases due to missing cases 
- Not applicable 
a Those who had discussed family planning once or twice and those who had never done so 
were grouped together because it was assumed that the difference in openness of family 
interaction between them would be insignificant. 
Where acceptance by the Church is important, as in the case of the Atyap, adherence to 
the Church's doctrinal stand is expected. The Atyap Catholics therefore tend to adhere 
to the doctrinal position of the Catholic Church. 
Another expected result is the positive association of approval of family planning 
by husband, with the women's approval of contraception. In patriarchal societies where 
men play a greater role in family size decision, the approval or disapproval of 
contraception by the husband evokes a similar attitude in the wife or wives. 
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Table 6.4: Logistic regression estimates of the likelihood of approval of family planning, women aged 
15 -49, Zonzon Atyap, 1995 
Variable 
B 
Model I 
All women 
Odds 
S.E ratio n B 
Model II 
Ever -married women 
Odds 
S.E ratio n 
Religious denomination 
Catholic 
-0.672` 0.334 0.51 109 -1.245* 0.481 0.29 72 
Protestant (RC) 1.00 402 1.00 245 
Religious participation -0.016 0.016 0.98 511 -0.003 0.026 1.00 317 
Religious belief -0.020 0.016 0.98 511 -0.020 0.025 0.98 317 
Age 0.098 ** 0.028 1.10 511 -0.037 0.034 0.96 317 
Age squared -0.006* 0.003 0.99 511 - - - - 
Years of schooling -0.002 0.060 1.00 511 -0.040 0.064 0.96 317 
Marital status 
Never married 
-0.221 0.502 0.80 186 
Ever married (RC) 1.00 325 
Ideal family size 
4 or less 0.939 ** 0.319 2.56 225 
5+ (RC) 1.00 286 
Decision on family size 0.019 - 0.008 1.02 317 
Husband's approval of 
family planning 
Disapproves -1103* 0.520 0.33 100 
Approves (RC) 1.00 217 
Discussion of family 
planning with spouse 
Twice or less -1.059 0,544 0.33 113 
More often (RC) 1.00 204 
Constant 2.972 1.622 6.10* 2.819 
Reduction of Xz 53.385 ** 35.72 ** 
d.f. 8 8 
Source: Zonzon Atyap Women Survey, 1995 
Notes: RC= Reference category; - = Not applicable or excluded 
p <.05; p <.01 
6.6.2 Use of family planning methods 
Traditional societies have family planning practices of varying effectiveness, which affect 
fertility levels. The Atyap, like other African traditional societies (see Bygrunhanga- 
Akiiki 1977:137), observed a postpartum abstinence period of two to three years. The 
breaking of this custom, according to elders interviewed during the 1995 Zonzon Atyap 
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Survey, was punishable by the clan or Abwoi. Postpartum abstinence, withdrawal, herbs 
and other traditional methods were used for spacing births and stopping childbearing, 
with postpartum abstinence of 2 -3 years being the main family planning method 
controlling fertility. 
Modern education and the use of contraception have been found to be the most 
powerful forces behind the reduction of postpartum sexual abstinence in Southwest 
Nigeria (Caldwell and Caldwell 1981). The impact of Christianity or Islam has also 
made the practice of postpartum sexual abstinence almost non -existent in some parts of 
East Africa, and its duration reduced to 40 days in some parts of West Africa (Orubuloye 
et al. 1993:94). As observed for East Africa, the Christian religion seems to have 
equipped the Atyap men for an invasion of the area where the women used to ensure the 
customarily acceptable birth intervals (2 -3 years), and control fertility. Postpartum 
abstinence is reported, by my respondents, to now constitute a major crisis and possesses 
a great potential for destroying marriages. Caldwell and Caldwell (1987) also observed 
this trend among the Yoruba of Ibadan. 
The 1995 Zonzon Women Survey data show that the average duration of 
postpartum abstinence is about 11 months in the last closed birth interval. This falls 
between the mean duration of 10 and mode of 12 months currently considered ideal by 
the women and much lower than the 2 -3 years traditional duration reported by the elders 
(Chapter 2). The reported duration for the last closed birth interval in 1986 was 
approximately 15 months (Avong 1988:90). This suggests a slight decline over the 
almost ten year period. Nevertheless, some women in the 1995 Zonzon Atyap Women 
Survey practised postpartum sexual abstinence for 24 months or more. 
Modern contraceptives were first introduced into Nigerian society about three 
decades ago. This may partly account for low proportions of use of contraception 
among the Atyap and other rural Nigerian communities where the modern methods were 
introduced more recently (see Makinwa -Adebusoye and Feyisetan 1994:63). Only 27 
per cent of all women and 40 per cent of ever -married Atyap women had ever used 
modern methods of contraception (Table 6.5). However, these proportions can be 
considered relatively high for a rural northern community. 
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Table 6.5: Percentage of all and currently married women who ever used any, modern, or 
traditional methods of family planning, by selected characteristics, Zonzon Atyap, 
1995 
Characteristics Ever use of family planning methods 
Any method Modern Traditional n 
Panel A: 
Age group 
All women 
15 -24 24.4 7.7 23.0 287 
25 -34 76.3 37,0 71.1 135 
35+ 90.4 51.1 86.0 178 
Education 
None 89.5 50.5 85.7 105 
Primary 67.5 24.6 65.1 126 
Secondary /Higher 42.0 17.6 38.8 369 
Religious denomination 
Catholic 57.5 22.6 52.7 146 
Other Protestants 54.9 25.4 54.2 142 
Protestant 55.3 30.2 51.8 311 
All 55.7 272 52.5 600 
Panel B Currently married women 
Age group 
15 -24 64.2 17.3 63.0 81 
25 -34 83.2 39.8 79.6 113 
35+ 90.8 52.9 86.9 153 
Education 
None 91.4 53.8 88.2 93 
Primary 78.0 29.7 74.7 91 
Secondary /Higher 79.1 38.7 76.1 163 
Religious denomination 
Catholic 72.5 27.5 70.3 91 
Other Protestants 83.8 40.0 82.5 
ECWA 86.9 47.4 82.3 255 
All 82.1 40.3 79.0 346 
Sources: Zonzon Atyap Women Survey, 1995 
Lower proportions of women in the younger age groups or with primary or higher 
education have ever used modern contraception. These groups consist mostly of 
unmarried women and those just starting childbearing, who tend to use contraception 
less. There is also significant variation between Catholics and Protestants, with smaller 
proportions of all and ever -married Catholic women having ever used modern 
contraceptives. 
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All age groups of currently married women have ever used family planning, and 
contraceptive use rises smoothly to age 35 -39 and stays almost at the same level at the 
older ages, indicating a desire to achieve longer intervals between births (Figure 6.1). 
Figure 6.1: Ever use and current use of any family planning method among all and 
currently married women, by age group, Zonzon Atyap, 199.5 
Percentage 
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Source: Zonzon Atyap Women Survey, 1995 
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As observed in other parts of the Third World (Robey et al. 1993:33; Dzekedzeke and 
Nyangu 1994:164), the 1995 Zonzon Atyap Women Survey data indicate that a majority 
(62 per cent) of current users of contraception make use of modern family planning 
methods (not shown). About 60 per cent of the 166 currently married women who had 
ever used contraception used it for spacing. This supports the observation that Africans 
may use effective contraception for efficiently spacing births rather than to stop having 
additional children (Caldwell et al. 1992). 
The hypothesis that, as a result of the campaign for modern methods of family 
planning by the government and the Church, use of these methods would have increased 
since 1986 has been supported by the 1995 Zonzon Atyap Women Survey data. Among 
ever - married women, the percentage of ever users of modern methods rose from 17 per 
cent in 1986 to 40 per cent in 1995, while that of current users increased from I I per 
cent in 1986 to only about 14 per cent in 1995 (Table 6.6). 
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The small increase in use of contraception suggests that, in contrast to the implied 
assumptions of the quotation at the beginning of chapter, other factors may militate 
against adoption or continuation of use of modern contraception in spite of a strong desire 
to space or limit births. Actual and perceived side- effects and the absence of functional 
and well- equipped supply units may largely account for the discontinuation of 
contraception and small increase (three per cent) in contraceptive prevalence among the 
ever - married Atyap women (Table 6.6). 
Table 6.6: Percentage of ever - married women who ever used or were currently using family 
planning, Zonzon Atyap, 1986 and 1995 
Family planning method Use of contraception 
Ever used Current usage 
1986 (N =369) 
Any method 69.4 12.2 
Modern methods 16.6 10.6 
1995 (N =387) 
Any method 82.7 22.0 
Modern methods 40.1 13.5 
Sources: Zonzon Atyap Survey, 1995; Avong (1988:48) 
Physical risks in the use of some modern methods, such as sterility, cancer, high blood 
pressure, weight increase or weight loss and death, were mentioned by almost all the 
Zonzon Atyap Survey respondents. For example, when the educated urban focus group 
discussed their views about modern methods of family planning, Fuud, a 27- year -old 
mother of one child angrily shouted, `look at me now going about like a man, no menses 
and no childbearing, because of the effect of the injection.' An in -depth interview 
participant, Mrs Ayungaj, a 34- year -old mother of five living children and a University 
graduate, lamented: 
Now I am thoroughly confused. I am afraid of the side effects many women have 
been experiencing without adequate hospital help and yet, I don't want any more 
children. What do I do? {28/10/95) 
A Catholic mother of four surviving children, Mrs Welenm, angrily stated: 
Contraceptives almost killed me. If I were not educated, I'm sure I would have died. 
Now I tell all that care to listen, my experiences with modern contraceptives and 
advise them to avoid using them (26/10/95). 
These actual or perceived side -effects of modern methods of contraception (see 
Bongaarts and Bruce 1995:63) and the quality of family planning services have also 
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constrained their use in countries such as Guatemala (Ward et al. 1992), Sudan (Swar- 
Eldahab 1993), and Vietnam (Hieu et al. 1995). 
Nevertheless, in the preceding discussion there is evidence of a shortening of the 
traditional birth spacing method, postpartum abstinence, and the use of modern family 
planning methods for spacing as well as greater use of these methods by current users. 
The role the Christian religion plays in this process of gradual replacement of postpartum 
abstinence by use of modern contraceptives requires further discussion. 
Most traditional family planning methods of the Atyap, as already mentioned, are 
for stopping childbearing rather than spacing births, and postpartum abstinence, the main 
spacing method had a great potential for destroying marriages. The view generally held 
by the Zonzon Atyap Survey respondents is that husbands, especially those in 
monogamous unions, insist on short duration of postpartum abstinence to avoid 
promiscuity, which they consider is a sin disapproved by God and the Church. On the 
other hand many wives fear alienating their husband's affection or losing him to other 
women through polygyny or divorce. Therefore they succumb to the husband's pressure 
for an early resumption of sexual relations. 
Thus, contrary to the traditional practice, a shorter duration of postpartum sexual 
abstinence was preferred by some of the 1995 Zonzon Atyap Survey respondents. A 
small number of both women and men focus group participants even argued that since 
postpartum abstinence had often `led men into sin' (polygyny or male promiscuity), with 
modern contraception now being available, abstinence should not be used for birth 
spacing. The prevailing attitude was justified as being religiously sanctioned. As also 
observed by adherents of Judaism (Schenker and Rabenou 1993:972), one of the Atyap 
married respondents explained that the Bible `teaches we shouldn't deny each other our 
bodies. It is then a sin if a woman refuses her husband's sexual advances.' 
Modern family planning methods therefore seem a welcome innovation that enables 
the keeping of the above mentioned Biblical injunction, by the Atyap, without having the 
culturally undesirable closely spaced births. Use of modern methods for spacing and 
greater use of modern methods by current contraceptive users have been reported earlier 
in the chapter. Although most of the women expressed concern about side -effects of the 
modern methods, many still indicated more preference for them than the traditional 
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methods which they asserted constituted no health hazards. The preference for the 
modem methods was acknowledged in statements such as: 
...Modern methods are better than the traditional because they are more effective, 
and the traditional ones are only meant for stopping childbirth (41- year -old 
uneducated rural woman). 
...Traditional methods are not as good as the modern ones because their 
effectiveness depends on luck. It was the second traditional one that helped me stop 
childbearing (45- year -old educated urban woman). 
...You can use IUD for spacing and use sterilisation or the injection for stopping 
childbearing (35- year -old uneducated rural woman). 
...Modern methods are better because they are meant for both believers [Christians] 
and unbelievers and are given in the hospital where everybody, irrespective of 
religious faith, can go (37- year -old educated rural woman). 
The commonly expressed view was summed up by one of the clergymen, Rev. 
Pang: `...Modern family planning is good because it helps you give enough gap that will 
result in just the number you can care for adequately.' In addition, all the interviewed 
clergymen expressed the importance of spacing births for the health of both children and 
mothers, but some of the 1995 Zonzon Atyap Survey respondents, especially the men, 
also considered long duration of postpartum abstinence unnecessary, given the 
availability of modern methods of contraception. The perception of family planning as a 
means for spacing births has also resulted in positive attitudes toward modern family 
planning in other African countries (see Wawer et al. 1990). 
In Nigeria, a strong desire to space births, in an environment of high educational 
levels and availability of contraceptives, has generated great pressure to reduce the 
duration of postpartum abstinence since the 1980s (Caldwell and Caldwell 1981:183; 
1990:124). This situation enhanced the acceptance of modern contraceptives among the 
Yoruba (Caldwell et al. 1992:217 -8). As already mentioned, modern contraception 
seems to have been adopted by the Atyap women more for spacing than for limiting 
births. The 1995 Zonzon Atyap data indicate that about 64 per cent of 320 ever -married 
women who had ever practised contraception used it for spacing of births, and about 62 
per cent of 79 wives currently using contraception, were using modern methods (not 
shown). Oni and McCarthy (1986) also found that Ilorin women adopted modern 
contraception as a substitute for prolonged periods of postpartum sexual abstinence. 
A preference for modern rather than traditional methods for stopping childbearing 
was also expressed by the Atyap. Although the Atyap tend to have adopted modern 
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methods for spacing, an attitude Gould and Brown (1996:18) consider would hinder 
acceptance of sterilisation, this permanent contraceptive method is a favoured intended 
choice after desired family size has been achieved. (Recall that desired family size may 
also have an important religious context, being arrived at through prayers). In response 
to questions on the method couples should use to stop childbearing after achieving their 
desired family size, 69 per cent of all the surveyed women (67 per cent of Catholics, 72 
per cent of Other Protestants and 69 per cent of ECWA women) indicated couples 
should use sterilisation. Only 26 per cent suggested couples should use other modern 
methods. About 55 per cent of all the surveyed women indicated they would use 
sterilisation after achieving their desired family size. The men also indicated preference 
for the permanent methods for stopping childbearing. During a discussion on the 
attitudes of men towards family planning, the focus group of married men pointed out 
that some of the Atyap men do not allow the use of contraception by their wives not 
because they reject family planning but, `they [men] prefer using an effective modern 
method [referring to sterilisation] for stopping childbearing after having their desired 
family size.' 
Sterilisation has been found to `hold first place' among women protected from 
pregnancy in the developing world, but its use was negligible in almost all African 
societies in the late 1980s and early 1990s (Ross 1992:187 -8; Robey et al. 1993:33). In 
Nigeria, this preference for sterilisation has also been observed among the Tiv located 
also in the Middle Belt of Nigeria (Makinwa -Adebusoye and Feyisetan 1994:70). The 
use of sterilisation increased in Kenya after an increase in service points and quality care 
(Dwyer and Haws 1990). Although only five per cent of currently married Atyap 
women had ever used sterilisation (Appendix A6.3), a similar trend to that of Kenya may 
occur if sterilisation is made accessible to the Zonzon Atyap women through reduction of 
its cost. Some of the women lamented their inability to use this method because of 
financial constraints. 
Nevertheless, as also generally observed in the nation (PRI 1992:7; Sentinel 
1994:23), the expressed preference for modern methods among the Atyap seems to be 
influenced by their religious beliefs and denomination. One of the elders, Elder Chukud, 
explained that it is `risky' for Christians to use the traditional methods because 
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...some of the traditional methods are acquired by the herbalists through devilish 
means and some of the instructions for use, given to the client, are often contrary to 
the teachings of the Bible (24/7/95). 
Christians in other parts of the State have also expressed a similar view (Kisekka and 
Okeshola 1997:49). Besides, a female Protestant respondent with post -secondary 
education explained: `As a Christian, I don't want to be seen in a traditional doctor's 
place as people may give wrong interpretation as to why I went there.' While the 
Protestants seemed to express preference for the modem artificial methods, the Catholics 
tended to favour the natural ones, the calendar or rhythm method in particular. This 
tends to fit the pattern of preference or emphasis observed among the clergymen in the 
1995 Zonzon Atyap Survey. Generally, the Protestant denominations have a similar 
pattern of contraception, and the Catholics tend to make less use of methods such as the 
pill, injections and IUD (Appendix A6.3). Preference for certain methods therefore 
seems more a doctrinal rather than an economic consideration. Differentials in 
contraceptive use by religious denomination and religiosity are examined below, through 
logistic regression analysis. 
6.6.2.1 Regression analysis of ever use of modem contraception 
A negligible proportion (two per cent) of never- married women reported having ever 
used modern contraceptives, therefore the analysis in this section is limited to ever - 
married women. A greater proportion of ECWA Atyap women was expected to use 
modem contraceptive methods because of the role played by their denomination in 
campaigning for modern methods of family planning. The proportions of ever - married 
Atyap women who had ever used modem methods of contraception were 28 per cent for 
Catholics, 39 per cent for Anglicans and Baptists, and 48 per cent for ECWA women 
(not shown). While the difference in the proportions of Catholics and of Protestants was 
statistically significant, that of the two Protestant denominations was not. Analysis of 
use of modern family planning was therefore restricted to examining the contraceptive 
behaviour of Catholics and Protestants. 
The distribution of the women by ever use of modem contraception according to 
some of the explanatory variables in the multivariate analysis is presented in Table 6.7. 
Ever -married Catholic women are less likely to use modern contraception than 
Protestants, while those who participate more in religious activities are more likely than 
164 
those who participate less frequently, to use the modern methods (see also Appendix 
A6.4). 
Table 6.7: Percentage of ever -married women aged 15 -49, who ever used modern methods of 
contraception, by selected variables , Zonzon Atyap, 1995 
Variable Ever used n 
Age 
15 -24 [9.1 89 
25 -39 39.2 120 
40-49 51.1 I78 
Religious denomination 
Catholic 27.6 105 
Protestant 42.7 281 
Socioeconomic status 
Low 37.5 320 
High 52.2 67 
Woman's approval of family planning 
Approves 42.6 345 
Disapproves 19.4 36 
Discussion of family planning with spouse 
Twice or less 18.8 181 
More often 58.7 206 
Husband's approval of family planning 
Approves 52.7 220 
Disapproves 27.2 103 
Occupation of husband 
Agriculture 31,3 224 
Non -agriculture 52.1 163 
All women 40.1 387 
Source: Zonzon Atyap Women Survey, 1995 
Notes: Number may not add to total cases owing to missing cases 
All other explanatory variables, except religious belief, years of schooling, and woman's 
approval of family planning, also have significant associations with ever use of modem 
methods of contraception.5 Although Catholic Atyap women are less likely to have used 
modern methods of family planning than are their Protestant counterparts, this difference 
seems to be entirely accounted for by differences between the two groups in family 
5 Age at first marriage was excluded from the analysis of use of contraception and current use of family 
planning because no significant improvement of fit was revealed by the likelihood test: the difference 
between the model in Table 6.10 and one which included age at first marriage. 
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interaction patterns,6 as indicated by spousal communication about family planning 
(Table 6.8). 
Table 6.8: Logistic regression estimates of the likelihood of ever -use of modern methods of 
family planning, ever -married women aged 15 -49, Zonzon Atyap, 1995 
Variable B S.E Odds ratio n 
Religious denomination 
Catholic -0.086 0.359 0.92 77 
Protestant (RC) 1.00 248 
Religious participation 0.034* 0.016 I.04 325 
Religious belief -0.025 0.015 0.98 325 
Years of schooling 0.071 0.040 1.07 325 
Socioeconomic status 
High 0.558 0.373 I.75 60 
Low (RC) 1.00 265 
Age 0.105** 0.022 1.11 325 
Ideal family size 
<4 0.569 0.293 7.77 115 
5+ 7.00 210 
Woman's approval of family planning 
Disapproves 0.358 0.637 1.43 22 
Approves (RC) 1.00 303 
Discussion of family planning with spouse 
Twice or less -1.884 ** 0.313 0.15 137 
More often 1.00 188 
Husband's occupation 
Non -agriculture 0.639' 0.300 1.89 150 
Agriculture (RC) 1.000 175 
Constant -4.40 1.613 
Reduction of X2 125.3- 
d.f. 10 
Source: Zonzon Atyap Women Survey, 1995 
Notes: RC= Reference category * p <.05; - p <.Ol or p <.001 
In particular, 59 per cent of the Protestant Atyap women (50 per cent Other Protestants 
and 64 per cent ECWA women) but only 37 per cent of the Catholics have discussed 
family planning with their husbands. When spousal communication about family 
6 An interaction between religious denomination and years of schooling in use of modern methods of 
family planning is significant, but no parallel interaction was observed in any other dependent variable 
of this study. This suggests that the observed interaction was a chance occurrence, so the interaction 
term was not added to the equation. 
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planning is included in the model, the effect of denomination is no longer statistically 
significant (Table 6.8). 
The 1995 Zonzon Atyap Survey qualitative data also provide evidence that there is 
a denominational difference in family interaction patterns. For instance, two Catholic 
women who had been interviewed earlier in the week, during the Zonzon Atyap Women 
Survey, stopped me to ask angrily: 
First woman: Why do you talk to us (women) but not our husbands? It is to the 
men you should talk 
Researcher: Why should I also talk to the men? 
Second woman: Because it is the men are the heads of the family. They want us to 
have many children. You should talk to them about the things you discuss with us. 
Researcher (to deflate their anger, jokingly): Your husbands are your nsak'alia 
(sweet hearts). Why don't you talk with them yourselves? 
First woman (still angry): Because we can't. It will `bring quarrel' (marital 
disharmony). They won't even listen to us, but they will listen to you. 
At this point, I promised that husbands would be interviewed in another study in future. 
In contrast, a member of the ECWA denomination whose wife was interviewed the 
previous day, stopped me on my way to another village and asked questions relating to 
some issues (sex life and family planning) that had been discussed with the wife. His big 
smile tended to say `My wife and I have no secrets, you know.' The preceding 
discussion suggests that the Protestant Atyap women may have more open family 
interaction with their spouses than the Catholics. 
Thus, the fact that Catholic Atyap women are less likely to use modern methods of 
family planning than Protestants seems not to reflect the Catholic Church's official stand 
against these methods (both because the results showed equally high approval by 
Catholics and Protestants, and because the denominational difference in use of modern 
family planning methods is no longer significant) when spousal discussion is taken into 
account). Instead, the denominational difference in family communication patterns' 
seems to lead to differences in use of modern contraception - an assumption established 
in Ghana (Salway 1994:46). Thus family interaction patterns can have large 
7 Unlike the Protestant denominations, the Catholic Church emphasises unqualified obedience to 
hierarchy ( D'Antonio 1985:398 -9) and the notion of a family hierarchy in which the husband is the final 
authority (e.g. Goode 1963). 
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consequences for demography and so a detailed description of these patterns forms an 
important context for the understanding of Atyap demographic behaviour (Section 7.5). 
Participation in religious activities is significantly associated with the use of modern 
methods of contraception. The likelihood of ever using modern contraception increases 
with the degree of participation in church activities. This contrasts with the hypothesis 
that active participants in religious activities are less likely to use modern family planning 
methods. The contrary finding could be a result of the churches' involvement, 
particularly the Protestant denominations, in campaigning for use of modern methods of 
family planning. Active participation in church -related activities may expose the women 
to information about family planning methods as well as their sources for the methods. It 
may also set the agenda of what gets considered and done by the women, and either keep 
them behaving in the way most acceptable by the group or limit the scope of their 
behaviour. The inverse relationship between religious belief and the use of modern 
contraception among the Atyap women supports the hypothesis that intense religious 
belief will result in less use of contraception, although the relationship is statistically 
significant only at the 10 per cent level. 
Since users pay for family planning services, it is possible that the husband's 
income, which is most likely tied to type of occupation, may determine the use of 
modern contraceptives among the Atyap. In addition to their own income, women 
whose husbands' incomes are high are more likely to have sufficient income to meet the 
needs of the family and still be able to procure contraceptive methods. The data tend to 
support this assumption. Women whose husbands are employed are 1.9 times more 
likely than those whose spouses are farmers to use any modern method of family 
planning. The importance of spousal communication on the use of family planning, as 
shown by the results in Table 6.7, has been documented in a series of studies (Stycos et 
al. 1956:207 -215; Poffenberger and Poffenberger 1975; Tuladhar 1984; Kritz et al. 
1993). 
6.6.2.2 Regression analysis of current use of family planning 
The 23 per cent of Atyap wives who were currently using any method 
(contraceptive prevalence rate) is quite low (Table 6.9) relative to the Ievel of knowledge 
and approval of the modern methods, and to reports on other African societies (Kirk and 
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Pillet 1998:19). However, the contraceptive prevalence among the Atyap is higher than 
the one per cent observed in the Hausa -Muslim dominated northwest region in 1990 and 
the 11 per cent in 1992 or 1993 (Robey et al. 1993:34; Lacey et al. 1997:164). As in the 
case of use of modern contraception, the proportions of ECWA and Anglican/Baptist 
women currently using family planning methods were similar (26 per cent and 24 per 
cent respectively). The examination of the effect of religious denomination on current 
use of family planning was therefore restricted to the Catholic- Protestant dichotomous 
variable. 
Table 6.9: Percentage currently using family planning by selected characteristics, currently 
married women aged 15 -49, Zonzon Atyap, 1995 
Characteristics Current use n 
Age 
15 -24 3.7 81 
25 -39 15.0 113 
40 -49 38.6 153 
Religious denomination 
Catholic 14.3 91 
Protestant 25.9 255 
Husband's approval of family planning 
Approved 32.4 204 
Disapproved 12.5 88 
Discussion of family planning with spouse 
Twice or less 8.4 155 
More often 34.4 l92 
All 22.8 347 
Source: Zonzon Atyap Women Survey, 1995 
Notes: Numbers may not add to total cases owing to missing cases 
The codes and proportions or means of variables in multivariate regression models 
on this category of women are presented in Appendix A6.5. While there is no significant 
relation between current use of family planning and religious belief, all the other 
independent variables are significantly associated with it (Appendix A6.6). 
With other socioeconomic and demographic variables held constant, there is no 
significant association between religious denomination and current use of contraception 
(Table 6.10). However, religious participation remains significantly related to current 
contraceptive use. The more a woman participates in religious activities the more likely 
she is to be currently using a family planning method. This seeming inconsistency in the 
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religious participation -family planning association tends to support Woodroofs (1985) 
and Heaton's (1986) arguments that participation in religious activities gives the 
religious group or institution greater power to shape the behaviour of its members 
through socialisation regarding its social norms or normative expectations (Chapter 1). 
Table 6.10: Logistic regression estimates of the likelihood of current use of family planning by 
currently married women aged 15 -49, Zonzon Atyap, 1995 
Variable B S.E Odds ratio n 
Religious denomination 
Catholic -0.588 0.485 0.56 52 
Protestant (RC) 1.00 203 
Religious participation 0.045' 0.022 1.05 255 
ReIgious belief 0.005 0.019 1.01 255 
Years of schooling 0.047 0.042 1.05 255 
Age 0.157 ** 0.030 1.17 255 
Ideal family size 
<4 0.602 0.358 1.83 88 
5+ (RC) 1.00 167 
Husband's approval of family planning 
Disapproves -1.134* 0.471 0.32 71 
Approves (RC) 1.00 134 
Discussion of family planning with spouse 
Twice or less -0.807 0.467 0.45 79 
More often (RC) 1.00 176 
Constant -10.1 2.419 
Reduction of X2 87.45*` 
d.f. 8 
Source: Zonzon Atyap Women Survey, 1995 
Notes: RC= Reference category; * p <.05; p <.01 or p <.001 
The campaigning for use of modern contraception by and through churches is 
therefore having an effect on the women's contraceptive behaviour. This seems 
contradictory to the expectation expressed in Chapter 2, that the predominantly 
Protestant Atyap would be more influenced by their religious beliefs than swayed by their 
religious leaders into behaving contrary to their religious beliefs. Besides, most research 
findings suggest that `women's religious practice is not a major impediment to the use of 
modern methods' (Amin et al. 1996:1). However, the observed behaviour is not 
inconsistent since women believe their behaviour is in obedience to a Biblical injunction 
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to spouses to gratify each other sexually when needed, using methods which they believe 
are not condemned by their religion. 
The positive and statistically significant association between participation and use 
of contraception (Tables 6.8 and 6.10) indicates that Catholic Atyap women who 
participate more frequently in religious activities are also more likely to use modern 
methods of family planning. A 42- year -old Catholic mother of eight and user of modern 
contraception made the following remarks that suggest why some Catholic women might 
have behaved contrary to the stance of their clergymen: 
Researcher: What does your Church say about modem contraceptives? 
Natadl: Our Rev. Fathers tell us they are not good. 
Researcher: Does the Bible support what they say? 
Natadl: They tell us the Bible says we kill lives when we use contraceptives. 
Researcher: Do you believe it? 
Natadl: I cannot quote a verse to support it. 
Active participants with intrinsic belief that `subordinates self and personal motives to the 
fundamental teachings and moral precepts of the faith' (Roof 1979:20) would be more 
likely to adhere to what they think the Bible says regarding personal issues than to what 
the clergymen teach. 
The small but highly significant association between education and current use of 
contraception (Appendix 6.6) also disappears when other factors are held constant 
(Table 6.10). Education has been observed to cease being a prerequisite for using family 
planning in some developing countries: `the use of contraception [had] risen among all 
educational groups, and the gap in the prevalence of family planning according to 
educational level [had] narrowed in most of the developing world' (Robey et al. 1993:33, 
see also United Nations 1995:73 -7). 
6.7 Summary 
The discussion in this chapter centred on the process of legitimising family planning, 
attitudes toward modern family planning and use of contraception by the Atyap. The 
Zonzon Atyap Survey data suggest, as hypothesised (Chapter 1), that opposition by 
some religious groups contributed to the Nigerian Government's lack of the political 
strength which GreenhaIgh (1990:3) maintained is required for effective implementation 
of antinatalist policies and, consequently, effective institutionalisation of contraception. 
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The Christian churches in Zonzon Atyap were shown to have filled the gap in 
provision of family planning information and services left by the government, by 
providing information on and encouraging family planning. In particular, the ECWA 
denomination, a Protestant denomination, provides family planning services at its clinics. 
Almost all women, regardless of educational attainment, had knowledge of at least one 
modern method of family planning, indicating the effectiveness of diffusion processes in 
disseminating contraceptive knowledge even among society's lowest educated group. 
Almost all the Atyap were aware of family planning in 1995 and over 90 per cent 
of married women approved of it (Sections 6.4 and 6.6.1). It was also shown that 40 per 
cent of currently married Atyap women had ever used modern contraception in 1995, 
which is higher than the eight per cent reported for the nation as a whole (FOS and 
IRD/MI 1992:41). About 23 per cent of currently married women were using any 
method of family planning in 1995 which is also higher than the proportions reported for 
rural Nigeria in 1990, but lower than the 24 -44 per cent in rural districts of Kenya in 
1989 (Lucas et aI. 1996:494) and 42 per cent among urban Ado -Ekiti Yoruba women in 
1997 (Orubuloye 1997:7). 
The Atyap have been shown to use modern methods of contraception as legitimate 
means of child- spacing put forward by their religious leaders to serve a traditional goal of 
birth spacing and a Christian Biblical marital sexual obligation. This has resulted in a 
contraceptive pattern of spacing rather than limiting births, thereby, endorsing 
...the basic thrust of the case put forward by the Caldwell school on the resistance of 
African societies to concepts of family limitation, and represent[ing] a key difference 
from the recent Asian experience where fertility transition has been driven by the 
explicit goal of state and people to have fewer children (Gould and Brown 1996 :17). 
Catholic and Protestant Atyap women were both aware of family planning but 
differed in approval of it, thereby supporting the hypothesis that Catholics are less likely 
to approve of modern contraception than Protestants. Catholic women were shown to 
be less likely than Protestants to use modern contraception, but similarity in the usage of 
contraception became apparent after an indicator of spousal interaction (discussion of 
family planning with spouse) was held constant. The hypothesis that Catholics are less 
likely to use family planning is therefore not supported in this study. 
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The original hypothesis that those with stronger religious beliefs are less likely than 
those with weaker religious beliefs to approve and use modern contraception (Section 
1.6) was not supported by the 1995 Zonzon Atyap Women Survey data. The effect of 
religious belief on both approval and use of contraception remains consistently 
insignificant, though negative, suggesting that the ambiguity regarding contraception 
(except for certain methods) in Christianity, as also found in Islam (Verkuyi 1993:474; 
Amin et al 1996:7), could result in the attitudes of people being driven by the Church or 
community consensus. 
Similarly, the hypothesis that more frequent participants in religious activities are 
less likely to approve and use modern methods of family planning (Chapter 1) was not 
supported by the Zonzon Atyap data. There are positive relationships between 
participation in religious activities and approval and use of modern methods of family 
planning, irrespective of religious denomination. For Protestant women, this result 
indicates the effect of the churches' religiously sanctioned role in encouraging acceptance 
and use of modern methods. On the other hand, Catholic Atyap women who participate 
more frequently in religious activities may be defying the Catholic Church's official 
objection to the use of artificial modern methods of contraception. 
Generally, the results in this chapter show that religion has both direct and indirect 
influences on fertility regulation, particularly contraceptive behaviour. In addition, 
religion, as a carrier of normative systems, provides guidelines to family formation, 
marriage pattern and stability that directly determine fertility behaviour (Caldwell and 
Caldwell 1987; Heaton and Cornwall 1989:284). Thus, the relationship between 
religious factors and nuptiality patterns is examined in the next chapter. 
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Chapter 7 
Nuptiality patterns 
...the proper woman is...a married woman...there is no place in the traditional 
scheme of things for a spinster... (Molnos 1973:129). 
7.1 Introduction 
Nuptiality patterns - patterns of timing and prevalence of formation and disruption of 
marriage, and therefore marital status, type of marriage (polygynous or monogamous) 
and remarriage - are important because of their association with socioeconomic, cultural 
and demographic factors and their effect on fertility. Moreover, changing marriage 
patterns provide clues that other social changes are afoot: `evidence on nuptiality change 
could further the understanding of other social change' (van de Walle 1993:118). 
Patterns of nuptiality form one of the three broad sets of proximate determinants through 
which socioeconomic and demographic forces influence fertility (Bongaarts and Potter 
1983:2).' 
This chapter examines the nuptiality patterns of the Atyap and explores social 
differences in the nuptiality patterns within the Atyap. In particular, I assess the roles of 
religion and religiosity, education, and changes over time in the light of modernisation 
and cultural persistence hypotheses. I also assess whether claims about the rights and 
duties embodied in traditional African family organisation apply to the contemporary 
Atyap family. 
Changes in institutions result in a shift in the internalised values that bear on 
reproductive behaviour (Potter 1983:628, 646; see also McNicoll 1975; Hull 1987:90). 
In Sub -Saharan Africa, contact with other cultures or civilisations, economic 
development, and secularisation have all reshaped social, political, and economic 
institutions - for example through universal schooling, economic growth, and expansion 
of modern occupations - but the extent of their impact on Sub -Saharan African culture in 
general, and family formation in particular, remains unresolved. 
The other two sets are conception and gestation variables. Contraception, a conception variable, has 
been discussed in Chapter 6, while gestation variables are not investigated in this study. 
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In terms of family formation in Sub -Saharan Africa, most scholars agree that 
culture shapes fertility, and that traditional cultural practices concerning marriage and 
family organisation encouraged very high fertility (e.g. Notestein 1945). In particular, 
Nigerian traditional culture has strongly emphasised pre -marital chastity, and chastity 
among sexually mature adolescents has been seen as quite difficult to ensure, so that 
early marriage has provided the traditional method of ensuring pre - marital chastity 
(Isiugo -Abanihe et al. 1993). It has also been argued that the family organisation in 
traditional African societies invested the man with control over reproductive 
decisionmaking and the woman with childrearing responsibilities, and encouraged filial 
piety, thereby enhancing high fertility (Caldwell and Caldwell 1987). Thus, age at 
marriage and family relationships form particularly important foci for assessment of the 
impact of modernising factors such as education. 
There is evidence that at least some parts of Africa have been experiencing a shift 
towards a modern nuptiality pattern including rising age at marriage, increasing marital 
instability, changing residential arrangements of spouses, and changes in the pattern of 
remarriage (Lesthaeghe et al. 1989; United Nations 1990; Isiugo - Abanihe et al. 1993, 
Isiugo -Abanihe 1994a, 1994b; van de Walle 1993). But much work remains to be done 
in assessing the universality of these changes, their magnitudes among different African 
peoples, and, crucially, the connection between these changes and modernisation of other 
spheres. 
Modernisation theory would lead us to expect that economic development and 
social change (such as the introduction of universal schooling) would usher in changes in 
Africa's cultures and societal institutions that subsequently generate changes in the 
internalised values concerning the cultural and social supports, and thereby reshape 
reproductive behaviour. Caldwell and Caldwell (1987:428 -9) considered provision of 
interpretive apparatus by Western education a major factor undermining ancient beliefs 
and thereby ushering in demographic change. In terms of family formation, the shift 
from kinship -based family organisation to individualistic courtship and family life is seen 
as especially important in this line of reasoning. Both entry into marriage and marital 
stability are reshaped in this process. With respect to entry into marriages, social change 
may be eroding the traditional importance of marriage for achieving status, thereby 
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changing marriage into an individualised process that couples enter for love or self - 
fulfilment (Malhotra et al. 1994). With respect to marital stability, the erosion of the 
extended family system destabilises marriages: as spouses become more individualistic 
and less tolerant of one another, marital instability increases. 
In this classic `modernisation' perspective, education should have major effects on 
nuptiality, with education being a major secularising and individualising force: marriage 
should be later and less likely among the educated, and divorce more common. 
Moreover, there should be strong differences in nuptiality behaviour by age, to the extent 
that there has been modernisation over time. Specifically, age at marriage should be 
rising across cohorts; the probability of ever marrying should decline; and the risk of 
divorce should rise. Scholars expect these changes in institutions and values to induce 
individuals and couples to adopt reproductive behaviour that enhances fertility decline. 
Another scholarly perspective maintains that religion and the family remain closely 
linked institutions (Thomas and Sommerfeldt 1984; Thomas and Henry 1985; Thornton 
1985), although the decline of belief and religious practice undermines the influence of 
religion on the family. Several scholars (e.g. King 1970:95; Southwold 1973:163) have 
argued that Africans' allegiance to the traditional religion steadily erodes after 
conversion to another religion. Caldwell et al (1992:215) argue that, in some parts of 
Sub -Saharan Africa, declines in African traditional religion have weakened the nuptiality 
and family system that has sustained high fertility. With regard to Christianity, the 
classical modernisation perspective implies that those whose religious beliefs are weaker 
and those who participate less in the organised life of the Church should have less 
traditional nuptiality behaviour: later marriage, lower probability of marriage, higher risk 
of divorce. Moreover, secularisation is not a simple matter in Africa: one must 
distinguish secularisation in regard to African Traditional religion from secularisation in 
regards to the `new' religions of Christianity and Islam. 
A variant of modernisation theory posits that the declining connections between 
the religious and family spheres encourage the pursuit of individual pleasures rather than 
family goals, reducing the incentives to enter, and to remain in marriage (Bibby 1987; 
Roof and McKinney 1987). In this view, modernisation severs the links between social 
institutions; religion could remain strong under modernisation, but its influence on other 
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spheres of life would weaken, coming to be felt as inappropriate or even intrusive. Thus, 
religious people before the influence of modernisation would probably behave very 
differently from religious people after modernisation. If this approach adequately 
represents the situation of the Atyap, the effects of religion on family formation 
behaviour should decline across cohorts, as the institutional spheres disconnect over 
time. 
By contrast, other theorists have contended that culture is not automatically 
responsive to social change, hence implying that Sub -Saharan Africa's cultural 
distinctiveness may persist. Caldwell and Caldwell (1987) argued that `Sub -Saharan 
Africa may well offer greater resistance to fertility decline than any other world 
region...[the] religious belief system...has molded a society in such a way as to bring 
rewards for high fertility.' According to this line of reasoning, family formation is so 
strongly determined by the imperatives of traditional religion that other social and 
economic changes will have little effect on it. Although they reported that Western 
education and foreign religions (Christianity and Islam) have introduced some changes in 
the traditional family structures and relations in some parts of Africa, Caldwell et al. 
(1992:215) argued that the institutions, such as descent lineage system and polygyny, 
`that support high fertility are stronger in West Africa and show little sign of change.' in 
this cultural -persistence perspective, education should have little effect on marriage: the 
posited looseness of connections between social institutions should mean that education 
has little `spillover' into other spheres of life. Thus, education should have little effect on 
the timing of marriage or on its probability, or on the likelihood of divorce, and 
communication within marriage should remain as infrequent among the educated as 
among the uneducated. 
Prior research and theory has largely built on data from peoples other than the 
Atyap, and some of the generalisations about African Traditional religion and traditional 
African family organisation do not apply to the Atyap. In particular, traditional Atyap 
society had a high incidence of divorce (Chapter 2), a fact suggesting that kinship- 
centred family organisation did not ensure marital stability in some traditional societies. 
This suggests that the general claim that the undermining of kinship- centred family 
organisation will escalate divorce may not hold among the Atyap, and perhaps other 
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communities with traditionally high divorce rates. It is also noteworthy that the 
Christianity, which swept the Atyap and to which they have enduringly adhered, did not 
engender secularisation from all aspects of African Traditional religion (Chapter 4). 
7.2 Patterns of nuptiality among the Atyap 
7.2.1 Marital status 
Marital status, in some societies, greatly affects exposure to sexual intercourse, which 
influences fertility. Where sexual activity and childbearing outside of marriage are 
considered to be a social disgrace, and there is little or no control of marital fertility, the 
proportions of women ever marrying or remaining spinsters greatly influence fertility 
rates (Bean and Mineau 1986:67). These proportions are key factors in Bongaarts' 
model of proximate determinants of fertility (Bongaarts and Potter 1983). Consonant 
with the classic modernisation perspective, religion and education have been found to 
influence the proportions married (see Lucas and Meyer 1994:63 -6; VandenHeuvel and 
McDonald 1994:75 -79), and, consequently, fertility rates. Thus, Christianity and 
attendant schooling can be expected to have an effect on marital status and, 
consequently, on fertility of Atyap women. 
In this study, marriage is defined as all traditionally, religiously and legally 
contracted unions (since `outside wives' or consensual unions do not exist in the Atyap 
community), and the never married are therefore those who have not entered any of 
these recognised marital unions. Marriage in Africa has been described as a process that 
results in ambiguity in marital status as well as time and age at marriage (van de Walle 
1968, 1992; United Nations 1990; van de Walle and Meekers 1994). However, Isiugo- 
Abanihe (1994a:3) argues that the processes preceding marriage are `too distinctive for 
any woman to mistake or confuse it with any of the processes that brought it about.' 
This suggests that both marital status and date at first marriage can adequately be 
established in Africa by researchers (see Pitso 1997). 
Nigeria is a multi -ethnic society with culturally diverse groups (Chapter 1). 
Although all studies indicate that marriage is universal and early in Nigeria (see OIusanya 
1982; NPB and ISI 1984; Adegbola 1987; Isiugo -Abanihe et al. 1993; George 1992; 
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Isiugo -Abanihe 1994a; Makinwa -Adebusoye and Feyisetan 1994), there are marked 
variations in its definition, entry process and spousal relationships. In the south of 
Nigeria, marriage among the Yoruba and the Itsekiri, for instance, is simple and 
straightforward involving some ceremonies, presentation of gifts and a little money, 
while the Igbo, in addition to bridal gifts, pay high bridewealth before acquiring the bride 
( Isiugo- Abanihe 1994a :2; 1998 :37), Among the Ijaw (George 1992), consensual union, 
often requiring no presentation of gifts or money, is the dominant form of marriage. The 
Urhobo (Otite 1993), like the Ijaw, also practise consensual union type marriage. In the 
north of Nigeria, marriage among the Hausa is of various types involving several stages 
such as giving of gifts, marriage payments or bride wealth which could be very high, 
payment of dowry by the woman and Islamic prayers and rituals on the wedding day 
(Otite 1993). 
Traditionally, marriage among the Atyap was very simple involving no ceremonies 
during courtship or the marriage day (Chapter 2). Presently, marriage is still simple 
involving the payment of a small amount of money, compared to the Igbo, and a church 
wedding, which is considered to be a very necessary religious aspect of family formation. 
Pre -marital cohabitation has not been acceptable in the Atyap community (Meek 
1931:43), so entry into marriage remains important as the starting point of the family 
formation process. 
The Atyap, like other African societies (Molnos 1973:129; Nevadomsky 1993), 
highly value marriage and consider it necessary for all their members, so the societal 
ideals for marital status would be universal marriage for women old enough to marry. 
About 94 per cent of the 1995 Zonzon Atyap Women Survey respondents considered 
marriage to be necessary. The importance still attached to marriage by this educated 
community seems to contrast with the view that educated women would rather not 
marry than get married to an `illiterate fool' that would beat them up (Gulbrandsen 
1986:11). This continuing attractiveness of marriage is also contrary to the 
modernisation hypothesis suggesting a retreat from marriage with the onset of education 
and increasing atomisation of social life. 
The generally expressed view about marriage by the 1995 Zonzon Atyap Survey 
respondents was that the Bible does not make marriage compulsory but requires total 
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sexual abstinence from the unmarried. Such abstinence was considered very difficult, if 
not impossible, thereby making marriage necessary. A Protestant clergyman, Rev. Pab, 
expressed the necessity of marriage by asserting that failure to marry meant rejection of 
marriage for the sin of promiscuity. Another Protestant clergyman, Rev. Pas, explained 
that the unmarried are incomplete human beings, indicating that the fullness of an Atyap 
womanhood lies, first, in having a husband of her own. Furthermore, a Catholic 
clergyman, Rev. Pak, strongly expressed the view that `single people, except for 
Reverend Fathers and Sisters, are treated, even by the Church, as outcasts or people 
something is wrong with': an expression indicating those who are abnormal or who 
display abnormal behaviour or attitudes. 
The 1995 Zonzon Atyap Survey data show that about 56 per cent of the population 
had ever been married, and while 65 per cent of the survey respondents had ever been in 
a marital union, 58 per cent were currently married (Table 7.1). 
Table 7.1: Per cent distribution of Atyap (aged 15 and above) and survey respondents (aged 15- 
49) according to marital status and by sex, Zonzon Atyap, 1995 
Characteristics Male 
Per cent n 
Female 
Per cent n 
All 
Per cent Totals 
Panel A: Household population 
Marital status 
Currently married 43.3 462 50.0 596 46.9 1058 
Widowed 2.4 26 13.4 160 8.2 186 
Divorced 0.2 2 0.3 3 0.2 5 
Separated 0.4 4 1.1 13 0.8 17 
Never married 53.7 572 35.2 420 43.9 992 
Total 100.0 1066 100.0 1192 100.0 2258 
Panel B: Survey women 
Marital status 
Currently married - 57.8 347 - 
Widowed 4.2 25 
Divorced 0.8 5 
Separated 1.7 10 
Never married 35.5 213 
Total 100.0 600 
Source: Zonzon Atyap Household and Women Survey, 1995 
The comparatively higher number of currently married women (596) than men (462), 
from the Household Survey data, can be attributed to the incidence of polygyny among 
the rural Atyap, whereby some men have more than one wife. All 
180 
Atyap male household population were married by age 50 and the females by age 45, and 
all the surveyed women ultimately got married (Appendix A7.2), indicating that in L995, 
marriage was universal in the Atyap community, as observed for the nation generally 
(Makinwa- Adebusoye and Feyisetan 1994:46 -7; NPC 1994:44). 
Nevertheless, the proportion of ever -married survey respondents is lower than the 
85 per cent observed for the northwest region of Nigeria in 1990 (Makinwa- Adebusoye 
and Feyisetan 1994:47) suggesting a delay in marriage by the Atyap women, a topic dealt 
with in detail below in Section 7.2.2. Given the high levels of education among the Atyap 
compared to the rest of the northwest region (Chapter 4), this is consistent with the 
modernisation hypothesis of education as a delaying factor in marriage. Among the 
Atyap, this delay can be expected to depress the total fertility rate, because childbearing 
outside marriage is still highly stigmatised and fairly rare. This depressant effect will be 
especially marked if the delay is not limited only to those in their early teens and if 
`catching up' is not practised by those marrying later. 
Interviews with church leaders suggest that the Church encourages its members to 
marry, thereby playing an important role in reinforcing the traditional value of marriage 
in this community. Yet, despite their common pro -marriage orientation, the Christian 
denominations have rather different marital status distribution. The 1995 Zonzon Atyap 
Women Survey shows that 28 per cent of Catholics and 38 per cent of Protestants were 
never married (Appendix A7.1). Further analysis revealed that 62 per cent of Catholics 
and 56 per cent of Protestants were currently married (not shown). The higher incidence 
of marriage among the Catholics is likely to keep their fertility higher than that of the 
Protestants. Conversely, the larger proportion of never married among the Protestants 
than Catholics is expected to depress their total fertility rate (TFR). 
7.2.2 Age at first marriage 
The age at which women first marry serves as an indicator of the likely duration of 
exposure to sexual intercourse during their childbearing years and has a direct effect on 
marital fertility (Davis and Blake 1956; Bongaarts 1978; Bongaarts et al. 1984), 
especially in non -contracepting populations. Although it is not an exact indicator, its 
precision as an indicator is higher in societies that disapprove of or forbid pre -marital 
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sexual intercourse. Where the age at first marriage is low, childbearing is early and 
fertility rates tend to be high (FOS and IRD/MI 1992:57). 
In contrast, marriage delayed beyond the highly fecund period (late teens and early 
twenties) reduces the period of exposure to pregnancy, lengthens the interval before the 
next generation is born (Coale and Tye 1961; Henry and Piotrow 1979; Durch 1980) and 
consequently, Iowers fertility, as Hajnal (1953) so influentially described for North -west 
Europe. Trussell et al. (1979) estimated a five per cent reduction in total fertility if age 
at marriage were increased by just one year in a society with no deliberate fertility 
control. Evidence from World Fertility Surveys corroborates this negative effect of 
higher age at marriage on fertility rates for many other places and in recent times (see 
McDonald et al. 1980), and in Nigeria higher age at marriage has been found to reduce 
the number of children ever born (Isiugo - Abanihe 1994a:25). With the aim of ultimately 
reducing fertility, one of the objectives of the National Policy on Population states that 
`families shall be dissuaded from giving away their daughters in marriage before the age 
of 18 years' (FOS and IRD/MI 1992:59). 
In traditional Atyap society, girls were often married before puberty to ensure 
chastity at marriage (Chapter 2). By contrast, in contemporary Atyap society the survey 
data indicate that the median age at first marriage was 18.4 and the mean age at marriage 
was 18 years in 1995. This is two years higher than the median of 16 years reported for 
Rural Nigeria (FOS and IRD/MI 1992:60) and three years higher than the mean of 14 
years for the Hausa (Kritz and Makinwa- Adebusoye 1993:4). Throughout Nigeria, 
median age at marriage has been rising but the rise for the Atyap is even faster than for 
the nation as a whole, or for the northwest region (Figure 7.1). This increasing age at 
marriage is consistent with expectations from the modernisation hypothesis. 
It is worth mentioning here that there is high out -migration of educated Atyap 
(Chapters 2 and 4) which could affect the use of proportions of single or ever married in 
the study of marriage age or patterns, using the methods employed in this and subsequent 
sections of the chapter. For instance, selective migration of never -married women 
reduces the proportions single as we pass from lower to higher age groups. As a result, 
marriages may appear to be occurring when, instead, single women are departing. 
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Figure 7.1: Median age at first marriage by age group, Zonzon Atyap, 1995 and 
Northwest Nigeria, 1990 
Median age 
25 
1995 
1990 
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Sources: Zonzon Atyap Women Survey, 1995 
FOS and IRD/MI 1992:61 
Note: Medians for women aged 15 -19 are not shown because less than 50 per cent have married by 
age IS. 
Thus, when migration selectivity occurs at the younger age groups, a reduction in the 
mean age at marriage can be expected, while an increase in the computed mean age at 
marriage occurs when it is at the older age groups (see Hajnal 1953). 
Another measure of marriage age, calculated from the proportion of women never 
married in each five -year age group, is the singulate mean age at marriage (SMAM) 
introduced by Hajnal (1953)! It measures the mean number of years spent in the single 
state among women ultimately marrying, and provides estimates that `relate to the 
singulate mean age at marriage of persons marrying under age 50' (Hajnal 1953:118). 
SMAM is usually used to estimate a summary measure of age at first marriage when data 
on age at marriage are not available, the nuptiality pattern is not currently changing, and 
there are no mortality and migration differentials by marital status ( Hajnal 1953; Smith 
1982:494). As shown above, these conditions may not apply to the Atyap in 1995. 
2 Age reporting is occasionally problematic among the oldest respondents, but the reporting of marital 
status is not - The 1995 Zonzon Atyap qualitative research suggests that the (rare) misreporting of age is 
essentially random, in that some older respondents keep track of the past by anchoring it to major public 
events, and age will be telescoped forward or backward to link to such an event. 
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However, SMAM is `the most widely accepted current [marital] status estimate', and its 
calculation is important especially for populations whose age reporting is not perfect or 
absolutely reliable (Isiugo -Abanihe 1994a:5). Smith (1980:2) and McCarthy (1982:10) 
also argued that it provides a good summary measure of age at marriage. Importantly, 
SMAM permits comparisons with other samples for which one does not have individual - 
level data. Thus, SMAM forms a convenient summary of age patterns of marriage, even 
where changing conditions mean that it should not be interpreted as projecting forward 
the experience of the younger cohorts, and thus it has been estimated in this study. 
The estimated SMAM from the 1995 Zonzon Atyap Household Survey data is 24 
for females and 30 years for males. These values fall within the Atyap's ideal range of 
age at marriage for women, 20 -30 years, and for men, 28 -35, suggested by both focus 
group and in -depth interview participants. The SMAM for the Atyap survey women is 
22 compared to 22 years for Yoruba, 23 years for Igbo and 16 years for Hausa females 
(Table 7.2). Thus, the data from the 1995 Zonzon Atyap Women Survey show that the 
Atyap have a similar pattern of singulate mean age at marriage with Yoruba women in 
the most educated Southwest (FOS and IRD/MI 1992:14) and Igbo women in the 
predominantly Christian and educated Southeast. But they differ from their 
predominantly Muslim and less educated Hausa northern neighbours and other rural 
parts of Nigeria (Table 7.2). To the extent that these differences reflect educational 
differences they are consistent with the modernisation hypothesis. Underlying these 
summary figures, the most dramatic differences among these Nigerian groups are found 
at the youngest ages. Only about eight per cent of the 15 -19 age group of the Atyap 
Women Survey respondents were married compared to 87 per cent of the Hausa who 
still practise arranged and child marriage (Isiugo- Abaníhe I994a). On the other hand, 
the proportions married in each age group among the two predominantly Christian ethnic 
groups, the Igbos and the Atyap, are similar, a result consistent with the hypothesis that 
the link between the religious sphere and family formation remains strong. 
The focus groups, as well as some of the women selected for in -depth interviews, 
speculated that age at first marriage was declining because of increasing pre -marital 
sexual activity leading to increases in pre -marital pregnancies resolved by marriage. 
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Table 7.2: Percentage of ever -married women by age group and singulate mean age at marriage 
(SMAM) by selected background characteristics, Zonzon Atyap, 199.5 and Nigeria, 
1990/91a 
Characteristics 
15-19 20-24 25-29 
Age group 
30-34 35-39 40-44 45-49 SMAM 
Ethnicity: 
Atyap 7.5 66.7 82.7 96.7 100.0 100.0 100.0 22.3 
Hausa 87.3 99.0 100.0 100.0 100.0 100.0 100.0 15.7 
Yoruba 7.3 55.7 89.9 100.0 100.0 100.0 100.0 22.2 
Igbo 12.7 55.2 80.8 96.1 96.7 99.2 100.0 23.0 
Religious denomination 
Zonzon 
Catholic 12.1 71.9 84.2 100.0 100.0 100.0 100.0 21.6 
Protestant 5.8 64.6 82.1 95.7 100.0 100.0 100.0 22.6 
Nigeria 
Catholic 14.7 57.6 85.1 97.3 97.7 100.0 98.7 22.1 
Protestant 15.1 57.1 84.1 98.3 98.1 98.8 100.0 22.4 
Muslim 59.9 87.9 98.5 99.9 100.0 100.0 100.0 17.7 
Other 41.9 90.7 98.0 100.0 100.0 100.0 100.0 18.5 
Education !. 
Zonzon 
None 0.0 95.8 100.0 100.0 100.0 100.0 100.0 20.0 
Some Primary 5.6 90.0 100.0 100.0 100.0 100.0 100.0 20.0 
Secondary 7.8 62.4 79.2 96.8 100.0 100.0 - 22.7 
Tertiary' 0.0 50.0 88.9 100.0 100.0 - 23.1 
Nigeria 
None 80.2 90.5 99.4 99.7 99.5 99.8 99.8 16.2 
Some Primary 31.0 83.5 95.2 98.1 98.1 98.7 100.0 19.8 
Secondary 7.7 47.8 78.4 98.3 97.1 100.0 100.0 23.5 
Tertiary 0.0 8.2 56.3 96.1 100.0 100.0 100.0 27.0 
Residence (Nigeria) 
Urban 19.0 9.2 8.3 98.2 98.5 99.6 99.4 21.7 
Rural 48.0 83.8 94.4 99.5 99.3 99.6 100.0 18.7 
Sources: Zonzon Atyap Women Survey, 1995; Isiugo-Abanihe I994a:7 (Results on Nigeria and other 
ethnic groups) 
Notes a The Nigerian sample is both urban and rural and may not be quite comparable with the 
Zonzon rural sample. However, the Nigerian sample is used to highlight the peculiar marriage 
patterns of this rural Northern' ethnic group. 
" The number of cases is less than 30, therefore it should be interpreted with caution. 
- No cases in these categories 
To compare these perceptions with the facts, across the full span of cohorts from the 
oldest to most recent, let us focus on the marital experience of the teenage years on 
which data are available for all cohorts. The proportion married at each age was much 
higher among the older cohorts and declines steadily across the cohorts of women 
(Figure 7.2). For all women from ages 20 -49 who have been exposed to the risk of 
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marriage by age 19 (since their current ages are older), the proportions marrying at each 
age generally decreases as we move from the oldest to the youngest cohort. This implies 
that age at first marriage has been increasing, in contrast to the widespread perception of 
declining age at first marriage. This is not to say that the focus groups' perception of 
increasing pre -marital sexual activity is wrong, but rather that it does not seem to be 
leading either to more early marriage or to more illegitimacy. 
Figure 7.2: Cumulative proportion of women ever married at single ages between 13 
and 35, Zonzon Atyap, 1995 
Cumulative 
proportion married 
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Source: Appendix A7.3 
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Why this increase in age at marriage? High bridewealth, prevalent among the Igbo, for 
example, delays marriage (Odimegwu and Zerai 1996:83), but, as mentioned earlier, 
bridewealth involves very small amounts in cash among the Atyap, and, importantly, the 
cash amounts given as bridewealth have been declining among the Atyap. So increasing 
bridewealth can be dismissed as an explanation. By contrast, Western education or 
schooling is highly encouraged by all religious denominations (rather in contrast to 
classic modernisation hypotheses, which see some opposition between the religious and 
educated worldviews) in the Atyap homeland and has been increasing across cohorts 
(Chapter 4). Thus, education, rather than bridewealth, is more likely to be responsible for 
the marriage delay and rising trend in age at marriage (see United Nations 1995:51). 
Marriage - market and economic considerations (Chapter 4) may largely account for the 
very low proportions married among the age -group 15 -19, most (84 per cent) of whom 
had not completed secondary school. 
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The contribution of religious affiliation and years of schooling to this pattern, and to 
social differences within cohorts, is examined in detail in the following section. 
7.2.2.1 Religion, education and age at first marriage 
Marked variation in age at marriage has been observed for Nigeria. In the predominantly 
Christian South, marriage is delayed while the predominantly Muslim North still practises 
child marriage (FOS and IRD/MI 1992:61). Muslims and Traditionalists in Nigeria were 
likely to marry earlier than Christians in 1990 (Isiugo -Abanihe 1994a:12, 27; see also 
Lesthaeghe et al. 1994:32). The Southern Christian communities are more educated than 
the Northern Muslims suggesting that ages at marriage of the religious groups are being 
influenced through their attitudes towards Western education. 
The Church tends to indirectly encourage the rising age at marriage among the 
Atyap through its positive attitudes toward Western education and female employment. 
Clergymen among the Atyap have often encouraged their members to work hard at the 
primary and secondary school levels in order to gain admission into tertiary institutions 
that equip people with qualifications necessary for a better future. All the clergymen 
interviewed during the 1995 Zonzon survey considered education important and 
necessary for improving the standard of living and social status of families. All 
emphasised the need to give children the best education, in terms of quality and level. 
The attitude of the Church is probably contributing to the high value placed on 
education, one of the main factors delaying marriage. 
One of the respected community elders, Mr Chukud, while discussing the 
importance of education to the Atyap, explained, `...parents are no longer able to meet 
all the needs of children, education helps provide them jobs that enable them to pay their 
own dowry instead of waiting for parents to get wives for them.' In the same vein, while 
discussing the ideal age at marriage, some of the female focus group participants strongly 
argued that ages 20 -25 years were ideal for females who, at this age, would have 
received good education, at least secondary education, and got work that would provide 
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them with an income.' The never -married Atyap female discussion participants 
emphasised the need for acquiring tertiary education because, `...if you [girl] marry 
without having what to use [i.e. a job or other source of money] for rearing your 
children, you suffer.' For males, the focus group of educated rural women suggested 30 
years `...when he would have completed at least one level of tertiary education, got a job, 
helped his parents and built his own house.' 
To examine the association between religion and age at first marriage and the 
likelihood of marrying before age 18 by women in the various religious denominations 
relationship, zero -order correlations and logistic regression are employed. For the 
assessment of the effect of religion on age at marriage, net of the effect of other 
explanatory variables, ordinary least squares (OLS) and logistic multivariate regression 
models were utilised. The codes, means and proportions of the variables in the 
multivariate regression models are presented in Appendix A5.1. Studies that have 
examined differentials in age at first marriage, have used computed median age at 
marriage (see Dzekedzeke and Nyangu 1994), or singulate mean age at marriage 
(Komba and Aboud 1994; Isiugo- Abaníhe 1994a) to determine the subset of women to 
be included in the analysis. They selected the subset of women at or above the median 
age at marriage or the SMAM. This aims at reducing the bias resulting from the 
inclusion of all women (married and never married) or ever -married women of all ages in 
the analysis. A similar strategy has been adopted for this study, but a more restricted 
subset of ever -married women is used for examining the variations in age at marriage. 
The 1995 Zonzon Atyap Survey data show that 99 per cent of the women are 
married by age 30. Therefore, the subset of women aged 30 or above is used for the 
OLS regression analysis to reduce the bias introduced by truncation of age at marriage. 
Since the Nigerian population policy aimed at reducing `the proportion of women who 
get married before the age 18 years' (see Makinwa -Adebusoye and Feyisetan 1994:64), 
it is therefore important to identify those women who are most likely to marry before age 
18, at whom the policy programs can be targeted. For the logistic regression, the 
The example of a hardworking helpful wife in Proverbs 31 of the Christian Bible is a favourite 
passage frequently used especially by Protestant clergymen working among the Atyap. 
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dependent variable is coded one for marriage before age 18 and zero otherwise, and the 
model estimates the likelihood of marriage before age 18 for women aged 18 and above. 
7.2.2.2 Religious denomination and age at first marriage 
The bivariate analysis shows a statistically insignificant association between religious 
denomination and age at first marriage among the Atyap (Appendix A7.4). But, 
consistent with the particularistic theology hypothesis of denominational differences, the 
multivariate analysis indicates that, net of the effect of the other variables in the equation, 
being a Catholic significantly increases age at first marriage by about a year (Table 7.3). 
Logistic regression results also show that Atyap Catholic women are significantly less 
likely than Protestants to many before age 18 (Appendix A7.5). Catholics in the US 
have also been found to be more likely to delay marriage than Protestants net of other 
characteristics (Mosher et al. 1986). 
Table 7.3: Estimates of OLS regression of age at first marriage by selected explanatory 
variables, ever -married women aged 30 -49, Zonzon Atyap, 1995 (N =235) 
Variable B S.E. Beta 
Religious denomination 
Catholic 0.971' 0.389 0.13 
Protestant (RC) 
Religious participation 0.000 0.019 0.00 
Religious belief 0.014 0.019 0.04 
Pre -marital sex 
Yes 2.391* 0.426 0.32 
No (RC) 
Years of schooling 0.247'* 0.043 0.40 
Age 
-0.036 0.038 -0.07 
Constant 16.005 ** 2.467 
Adjusted. R2 0.402 
F 26.889 ** 
Source: Zonzon Atyap Women Survey, 1995 
Notes: RC= Reference category; * p<.05; ** p <01 or p<001 
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The higher age at marriage and Iikelihood of marrying later by Atyap Catholics 
than Protestants, revealed by the multivariate regression models, tend to contradict the 
pattern in Table 7.2, which suggests that Catholic women are likely to marry earlier than 
Protestant women. In short, the apparent denominational difference in Table 7.2 reflects 
social characteristics and differences in ways of life between the Protestant and Catholic 
communities rather than denominational practices concerning marriage itself. The 
multivariate analysis shows that if Protestants and Catholics had the same social 
characteristics and way of life, the Catholics would actually marry later by nearly one 
year which is quite a large difference in age at marriage with a potentially large impact on 
fertility patterns. 
The delay in first marriage that Catholic women would experience if their 
characteristics matched those of their Protestant counterparts may be substantially 
explained by differences in the stand taken on pre -marital sex and pregnancy by the two 
religious denominations. The Protestant churches in Atyap land, especially the ECWA, 
still preach strongly in favour of chastity at marriage, which most Nigerian cultures 
cherished and encouraged (Feyisetan and Pebley 1989; CaldweII et al. 1993; see also 
Isiugo -Abanihe 1994a:13). The Protestant denominations, especially the ECWA, do not 
wed couples who have obviously cohabited or who became pre -maritally pregnant.2 In 
contrast, the Catholic Church weds pre - maritally pregnant couples, implying that it does 
not take as strong a stand on pre -marital sex as do the Protestant churches. The Zonzon 
Women Survey provides evidence that these elite sanctions and guidance do influence 
behaviour: when the measure of pre -marital sexual activity is removed from the model, 
the difference in age at marriage between Protestant and Catholic disappears. In other 
words, the gap in age at marriage between Catholics and Protestants would be wider than 
it actually is if Catholics were not pre -maritally sexually active. 
7.2.2.3 Religiosity and age at first marriage 
Both the bivariate and multivariate analyses reveal no statistically significant relationship 
between religious belief and participation and age at marriage (Appendices A7.4 and 
2 A doctor's report certifying that an intending bride is not pregnant must be submitted to an ECWA pastor 
before the church wedding is conducted. 
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A7.5; Table 7.3), although, at the IO per cent level, women with intense religious beliefs 
are significantly less likely to marry before age 18 (Appendix A7.5). This indicates that 
Ievel of religiosity does not encourage earlier marriage, thereby negating the hypothesis 
based on the secularisation approach that more religious women would marry earlier 
than less religious ones (Chapter 1). 
One might argue that the absence of an effect of belief on age at marriage has come 
about because of social change devaluing virginity at marriage. Historically, the need to 
avoid public disgrace by ensuring their daughters were virgins at marriage compelled 
parents in traditional Nigerian societies to marry off their daughters at an early age 
(Isiugo- Abanihe 1994a:13). Declining emphasis on chastity at marriage in most Nigerian 
cultures (Isiugo -Abanihe 1994a:13) may be reducing the shame of having children 
engaging in pre -marital sex even for Christian parents and, consequently, reducing the 
pressure on their daughters to enter marriage early. The more religious women may also 
be less active sexually, thereby being less likely to enter marriage earlier for fear of 
becoming pregnant or as a result of pre -marital pregnancy. Nevertheless, the 1995 
Zonzon Atyap qualitative data suggest that pre -marital childbearing is still greatly 
abhorred among the Atyap, therefore all women with pre -marital pregnancies, except for 
those the men succeed in rejecting, marry immediately. So increased tolerance of the 
religious for pre -marital sexual activity is not a plausible explanation for the absence of 
an effect of intensity of religious belief on age at marriage. 
Interestingly, religious participation also has no effect on age at marriage, in 
contrast to its strong effects on some other aspects of family formation (see especially 
the effect on contraceptive use in Chapter 6). This result is also contrary to the implicit 
hypothesis of the secularisation approach that intense religiosity is associated with early 
marriage. 
7,2.2.4 Education and age at first marriage 
The positive association between years of schooling and age at first marriage 
among the Atyap (Table 7.3) is echoed in research on Nigeria as a whole (Isiugo- 
Abanihe 1994a:14) and in several other parts of Africa (Mhloyi 1988:2.3.4). Both men 
and women in the 1995 Zonzon Atyap Survey stressed the need to acquire the highest 
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educational level possible before getting into a marital union. This is at least apparently 
consistent with the modernisation hypothesis of value change, but it is more likely that 
the high value placed on education, combined with the perceived role conflict between 
studying and marital roles, accounts for the postponing effect of education. Moreover, 
discussions with focus group participants suggested that marriage - market considerations 
also play a role. People, especially men, feel they cannot adequately judge the economic 
prospects of a partner until after completion of education, thus most of those going 
farther in education are kept out of the marriage market longer. This `wait and see' 
attitude about education embodies a traditional emphasis on spouses' economic 
prospects translated into a modern arena for those prospects. In other words, it suggests 
the maintenance of traditional goals but the employment of modern means. 
Note that the model (Table 7.3) reveals no net age effect on age at marriage, and 
education is taken into account. Thus, the substantial rise in age at marriage is not 
brought about by diffuse changes associated with modernisation, but rather with one 
concrete aspect of modernisation, education. As noted above, there is little evidence that 
education is undermining the value of marriage. Instead, traditionally oriented logistic 
and strategic concerns make it worthwhile to postpone marriage while acquiring the 
human capital to bring to marriage. 
7.2.3 Type of marriage 
Marriage can be polygynous or monogamous. Type of marriage also has an effect on 
fertility. It has been argued that in most countries of Africa, polygyny depresses fertility 
through prolonged lactation and postpartum abstinence (Bongaarts et al. 1984; Mhloyi 
1988:2.3.5). These, in turn, prolong birth intervals, reduce monthly probability of 
conception and, through increased marital instability, reduce total marriage duration. 
Marriage type also depresses fertility through the selection for sterility process which 
operates through divorce of sterile or subfecund women and their remarriage to men 
already with a wife or wives (see Adegbola 1988; Mhloyi 1988). Age difference 
between spouses also depresses fertility through lower fecundity of older spouses and 
reduction of coital frequency (Garenne and van de Walle 1989). Others argue that the 
increase of monogamous unions with the advent of Christianity in Africa increased the 
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frequency of pregnancies and, subsequently, fertility levels (see Mhloyi 1988:2.3.5). 
Besides, in Sub -Saharan Africa it was observed that women in polygynous unions, even 
if they married early, had fewer children than those of the same age in monogamous 
unions (Adegbola 1988:2.2.23). 
In contrast, some scholars argue that women in polygynous unions tend to 
compete in achieving high fertility for the purpose of equally sharing the husband's 
wealth (Caldwell and Caldwell 1987; Mhloyi 1988:2.3.6). Feyisetan and Togunde 
(1988:238 -9) found polygyny had a positive effect on the fertility of Nigerian women 
whose marriages had not been dissolved. They explained that rivalry and competition for 
offspring among co -wives result in higher fertility among women in polygynous unions 
than those in monogamous unions. Polygyny also has a negative effect on contraception 
(Caldwell and Caldwell 1981), thereby encouraging high fertility. However, most of the 
studies used to validate these arguments controlled for the effect of few variables and 
used different measures of fertility (see Sichona 1993:473 -4). Some studies which 
controlled the effect of a wide range of relevant fertility -influencing variables observed 
no difference in the fertility of women in polygynous and monogamous unions (see e.g. 
Ahmed 1986; Sichona 1993). 
A combination of the factors through which polygyny influences fertility, used to 
support either of the above arguments, could operate in any community. The effect of 
polygyny on fertility levels is thus determined by those factors in operation in a particular 
society. The relationship between polygyny and fertility in a population may become 
clear only when the effect of appropriate and adequate number of other explanatory 
variables on fertility is controlled (Mulder 1989; Sichona 1993). Regardless of the effect 
of type of marriage on fertility, religion has been found to determine marriage patterns 
(see Hayase and Liaw 1996). Islam and African Traditional religion allow polygyny 
while most Christian denominations strongly encourage monogamy (Chapterl). The 
predominantly Christian Atyap can be expected to be largely monogamous. 
A summary of the marriage characteristics discussed in the next two sections is 
presented in Table 7.4. About 28 per cent of ever -married Atyap women (Table 7.4) and 
26 per cent of currently married women had been in a polygynous union, making 
monogamy rather than polygyny the norm. 
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Table 7.4: Percentage of ever -married women in each age group by marriage characteristics, 
Zonzon Atyap, 1995 
Characteristic Age groups 
15 -24 25 -34 35 -49 All women N 
Monogamous union 91.1 80.8 57.3 72.4 280 
Never dissolved marriage 91.0 81.7 67.4 77.3 299 
Married only once' 100.0 87.5 75.8 85.0 329 
Total 23.0 31.0 46.0 100.0 387 
Source: Zonzon Atyap Women Survey, 1995 
Note: a Includes women who did not remarry after marriage dissolution 
At all age groups, incidence of polygyny is lower among the Atyap in 1995 than in the 
Northwest and Rural Nigeria in 1990 (Figure 7.3). It is also lower than the 37 per cent 
observed among married Yoruba women (Kritz and Makinwa -Adebusoye 1994:6) and 
50 per cent of currently married women in the Northwest (FOS and IRD/1VII 1992 :58 -9). 
Moreover, the 26 per cent with experience of polygynous unions indicates a decline from 
the 36 per cent found among currently married Atyap women in 1986 (Avong 1988:41). 
This low and declining level of polygyny may partly explain why the Atyap consider it to 
be a dying institution in their community, contrary to the assertion that it is a flourishing 
institution in Sub -Saharan Africa (see Section 2.8). 
Figure 7.3: Percentage of currently married women in polygynous unions by age, 
Zonzon Atyap, 1995 and Nigeria, 1990 
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Very low levels of polygyny have been attributed to Christianity in Ghana (Aryee 
1978) and to long and intense Christianisation in South Africa (Orubuloye et al. 
1993:94). Furthermore, Caldwell and Caldwell (1981) observed lower levels of 
polygyny in urban than rural areas of Western Nigeria, and maintained that polygynous 
unions are rare where the wife has been to school, consistent with modernisation 
hypotheses. Thus, the practice of polygyny among the Atyap was expected to be low or 
extinct as a result of the influence of Christianity and Western education. 
Polygyny among the Atyap, as shown above, has declined greatly. This has been 
partly achieved through the practices of some Christian denominations, especially the 
ECWA, who consider polygyny to be a sin. These denominations exclude those in 
polygynous unions (except the first wives) from church membership or activities such as 
holy communion, holding any post in the church, and preaching during church services.5 
Similarly, most Christian religious leaders among the Yoruba were also reported to 
oppose and preach against polygyny (Orubuloye et al. 1993:98). Thus, in contrast to 
expectations from secularisation hypotheses, religious influence discourages the 
traditional practice of polygyny. Another contributory factor is the decline in the 
practice of levirate marriage. Although levirate was still practised in 1995, the elders 
reported that it was currently held in so much contempt that the younger generations do 
not practise it. The Christian churches, particularly the ECWA, also teach that levirate is 
a sin when it results in polygyny. The persistence of polygyny among the Atyap, in spite 
of the strong stance taken by some of their Christian denominations against it, may be a 
result of the influence of some Christian churches in Africa who perceive polygyny as not 
being in conflict with Christianity (Burnham 1987). 
7.2.3.1 Religious denomination and type of marriage 
The proportion of Atyap Catholics in polygynous unions does not differ much from 
the proportion of Protestants in such unions (Figure 7.4; Appendices A7.6 and A7.7), 
5 The clergymen in this study, like those among the Yoruba (Orubuloye et al. 1993:98), explained that 
Christianity has monogamous indissoluble marital union as its ideal and cited the creation of one man 
and one wife teachings in the New Testament to support this view (see also Wilson 1971:96). 
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although the Catholic Church in Nigeria, as also observed in Kenya (Gatara 1982:6), 
accommodates polygyny. 
Figure 7.4: Percentage of ever -married women aged 15 -49 who have ever been in a 
polygynous union according to religious denomination, by age, Zonzon 
Atyap, 1995 
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About 27 per cent of Protestant women and 31 per cent of Catholic women had been in 
polygynous unions. There is also no significant variation by religious belief, but a 
significant decrease in the proportions in polygynous unions with greater religious 
participation can be observed. Other patterns are generally as expected, although other 
factors have to be controlled for to confirm these relationships. 
The firm stance against polygyny by the ECWA denomination warranted a check 
on the behaviour of the ECWA women. Controlling for age, the proportion of ECWA 
women who ever entered polygynous unions is similar to the figures for other 
denominations at the earlier ages. But, by the end of their reproductive life, the 
proportion of ECWA women ever entering a polygynous union is Iower than that of the 
Catholics, while the Catholics and Other Protestants had similar proportions (Figure 7.4 
and Appendix A7.7). 
To assess the separate impact of religious denomination, beliefs and participation 
on marriage pattern, logistic multiple regression analysis was employed. The dependent 
variable is a measure of the likelihood of ever being in a polygynous union among 
women 15 -49 years old. The results show that there is no difference between Protestant 
and Catholic women in the proportion in polygynous union (Table 7.5). 
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Table 7.5: Logistic regression estimates of the likelihood of being in a polygynous union, ever - 
married women aged 15 -49, Zonzon Atyap, 1995 
Variable 
B S.E 
Odds 
ratio n 
Religious denomination 
Catholic 0.457 0.292 1.58 103 
Protestant (RC) 1.00 279 
Religious participation -0.046 "` 0.014 0.95 382 
Religious belief -0.005 0.013 0.995 382 
Age at first marriage -0.151 ** 0.053 0.86 382 
Years of schooling 0.032 0.037 1.03 382 
Age 0.114 ** 0.021 1.12 382 
Constant 1.030 1.677 
Reduction of X2 86.15 *` 
d.f. 6 
Source: Zonzon Atyap Women Survey, 1995 
Notes: RC= Reference category; *p<.05; 
." 
p <01 or p <001 
Non -ECWA women are significantly more likely to be in polygynous unions than ECWA 
women only at the 10 per cent level (not shown). The significance of the effect of the 
ECWA denomination's strict stand against polygyny may be better reflected when higher 
order wives in polygynous unions or men are the subjects of the study. 
7.2.3.2 Religiosity and type of marriage 
Participation in religious activities has a highly statistically significant effect on type of 
marriage. Women who are more active participants in religious activities are less likely 
ever to be in a polygynous union (Table 7.5). One interpretation is that active 
participation in religious activities exposes the participants more often and more deeply 
to the teachings of the Church regarding marriage. But another effect may also be at 
work here. It is also possible that women in monogamous unions experience better 
relations within marriage thereby having more freedom to participate in religious 
activities, especially those outside the home. The 1995 Zonzon Atyap qualitative 
research suggests that both of these effects occur. 
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In contrast, religious belief has no statistically significant relationship to the 
likelihood of being in a polygynous union. Men may marry more than one wife without 
the consent of the first wife, therefore the religious belief or religiosity of the men may 
determine the pattern of marriage in which a woman, particularly a first wife, finds 
herself. This indicates the need to control for religiosity of husbands when that of wives 
is examined in relation to the likelihood of women being in a polygynous union. Data on 
the religiosity of husbands were not collected during the 1995 Zonzon Atyap Survey. It 
is also worth noting that the influence of adherence to the more practical teaching of the 
Church may be captured by the religious participation effect. The finding of no effect of 
belief suggests that once adherence to practical teachings is taken into account, there is 
no extra effect of believing in an active God. 
7.2.4 Marriage disruption 
The patterns of marriage stability or disruption can influence fertility levels through their 
effect on exposure to sexual intercourse. In this study, marriage disruption or non- 
disruption is measured by whether or not first marriage has ever been disrupted through 
separation due to marriage conflicts, divorce or widowhood, As shown in Table 7.2, 
very few women aged 15 -19 were married and the likelihood of experiencing marriage 
dissolution within the short span of their married life is considered to be very low, 
therefore the analysis was restricted to women aged 20 and above. 
Studies on the relation between marital disruption or stability and fertility show 
that Nigerian women whose first marriages remain intact tend to have higher fertility 
than those who have had their marriages disrupted (Isiugo -Abanihe et al. 1993; Isiugo - 
Abanihe 1994a). The lower fertility of women in multiple marriages is attributed partly 
to shorter marital duration or reduced pregnancy risks (Burch 1983; Isiugo -Abanihe 
1994a:4). Disrupted marriages may also have lower fertility because, regardless of how 
soon remarriage takes place after divorce, women who experience marital disruption are 
more likely to experience lower frequency of sexual intercourse before the disruption. 
However the issue of direction of causation in the relationship between marital disruption 
and fertility arises where sterility or subfecundity often results in marital disruption, as in 
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many Nigerian sociocultural groups (Isiugo -Abanihe 1998) but this is not highly relevant 
to the Atyap among whom sterility is extremely rare (as will be seen in Chapter 8). 
Modernisation theory suggests that factors such as the spread of Western 
education and Christianity enhance social change, which leads to women asserting their 
independence from the authority of kin and husbands in ways that have redefined 
domestic roles and affected the stability of marital unions (Chapter 1). Western 
education changes attitudes towards role of parents in spouse selection, spousal 
interaction and value of marriage, or restructures the family (Caldwell 1982). Brandon 
(1990:79, 82) also hypothesised that the Christian doctrine of monogamy increases 
marital instability due to 'decreased marital satisfaction produced by constant threat of a 
polygynous situation.' 
Variations in the incidence of marriage disruption have been found among Nigerian 
groups, as is also true of age at marriage and type of marriage, as shown above. 
Muslims experience a lower incidence of marital disruption than Christians in Nigeria as 
a whole, as shown by data from the 1981 /82 NFS and 1990 NDHS (NPB and ISI 
1984:71; Isiugo -Abanihe 1994a :17 -18). But Brandon (1990:79, 82), in contrast to her 
assertion that the Christian doctrine of monogamy would make the effect of Christianity 
on divorce stronger than that of Islam, reported that Muslims in Nigeria are more prone 
to divorce than Christians. These contradictory results are due to differences in the 
definition of instability or disruption. While Brandon's study examined only the 
incidence of divorce and separation, the studies of 1984 and 1994 included widowhood, 
which was experienced more by Christians than Muslims (Isiugo -Abanihe 1994a:18; 
1998:36 -7). As to ethnic group differences, Isiugo- Abanìhe (1994a:17 -18; 1998:37) 
found that the predominantly Christian Ighos were significantly less likely to have their 
first marriages disrupted than the predominantly Muslim Hausa women. The variation 
between the Yoruba and the Hausa was not statistically significant, probably as a result 
of high concentration of Muslims among the Yoruba. 
Marital disruption is far from being unknown among the Atyap, although my 
estimates suggest that about two -thirds of Atyap ever - married women arrive at the end 
of their childbearing years without experiencing a marital disruption (Table 7.6; see also 
Table 7.4). This suggests that a large majority of marriages remain intact among the 
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Atyap (at least throughout the childbearing ages) for the cohorts now approaching the 
end of their childbearing years. This pattern echoes that found for Nigeria as a whole 
(NPB and ISI 1984:68; Isiugo- Abaníhe 1994a:16). Looking across the whole age span, 
about 23 per cent of the 387 ever -married women had ever had their marriages disrupted 
(not shown), either through death of spouse (13 per cent), divorce (seven per cent) or 
separation (three per cent). Similar proportions were observed when the analysis was 
restricted to information on the 371 ever -married women aged 20 -49 years used in the 
multivariate analysis (Table 7.6).6 
Table 7.6: Percentage of ever -married women aged 20 -49 whose first marriages were intact, 
according to selected characteristics, Zonzon Atyap, 1995 
Characteristics Percentage n 
Age 
20 -29 88.4 138 
30 -39 72.1 104 
40 -49 67.5 129 
Religious denomination 
Catholic 70.1 99 
Other Protestants 70.6 85 
ECWA 82.4 187 
Years of schooling 
None 68.9 103 
1 -6 69.1 94 
7+ 85.1 174 
Marriage pattern 
Monogamous 86.0 264 
Polygynous 53.3 107 
Husband's occupation 
Non -agriculture 74.5 161 
Agriculture 78.1 210 
All women 76.5 371 
Source: Zonzon Atyap Women Survey, 1995 
6 Censoring and truncation effects on marriage data are often more pronounced among younger women 
who, at the time of survey, have not all been married or have a shorter duration of exposure to marital 
disruption. The analysis is therefore limited to women aged 20 -49 years since 18 years median age at 
first marriage suggests that majority of the Atyap women would have been married by age 20 years. 
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Social differences in marital disruption among the key religious communities of the 
Atyap echo the pattern for Nigeria as a whole. Among the Christian Atyap, there is no 
statistically significant difference between Catholic (19 per cent) and Protestant Atyap 
ever -married women (13 per cent) aged 20 -49 in whether or not first marriage remained 
intact. A similar pattern was also observed for women whose marriages were reported 
disrupted in 1990 for Nigeria as a whole (Isiugo -Abanihe 1994a). But there is a 
significant difference in marital stability when we differentiate among the Protestant 
religious groups, in particular, separating the ECWA from the other Protestants (Table 
7.6 and Appendix A7.8). Similar proportions of Catholics (30 per cent) and Other 
Protestants (29 per cent) are less likely to have had their marriages remaining intact than 
are their ECWA peers (18 per cent). 
Thus far, the discussion has concentrated on marital disruption - without 
differentiating it into disruption due to widowhood and disruption due to divorce and 
separation - in order to enable comparisons with other studies and data sources that only 
provide evidence on disruption. But death and divorce are fundamentally different 
processes, albeit with some common consequences for exposure to the risk of 
pregnancy, so ideally one should analyse them separately. Thus, the multivariate 
analyses that follow examine whether first marriage has remained intact or has either 
been dissolved by death or dissolved voluntarily through divorce and separation. The 
distinct causal processes leading to divorce and death make it important to assess them 
separately, but there is an important caveat to these analyses: only a small number in my 
sample had been widowed (51 cases in the age range 20 -49), and even fewer had been 
divorced or separated (36 cases in the age range 20 -49). The principal consequence of 
these small numbers is to increase the standard errors of coefficients: that means we run 
the risk of dismissing as insignificant effects that would be of the size but would be 
significant in larger samples 
Research on other Nigerian groups also reveals considerable variation in the 
relative importance of widowhood versus divorce and separation as sources of marital 
disruption. For example, Isiugo - Abanihe (1994a:17 -18; 1998:37) observed that while 
the death of the husband was the major cause of marital disruption among the Hausa and 
Igbo, separation and divorce were the major causes among the Yoruba. Echoing the 
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Hausa and Igbo pattern, death is the main cause of marital disruption among the Atyap, 
according to both the 1995 Zonzon Household and Women Surveys. Of the 88 ever - 
married women whose marriages had ever been disrupted, about 58 per cent reported the 
disruption was due to death of spouse, 31 per cent to divorce and 11 per cent to 
separation from their spouse. Similarly, about 89 per cent of the 349 Zonzon Household 
population and 63 per cent of the 40 Women Survey respondents whose marriages were 
currently disrupted, reported that the disruption was due to death of spouse. 
Traditionally among the Atyap, the practice of secondary marriage, a married 
woman eloping with another man (Chapter 2), resulted in high levels of marital 
disruption and remarriage. But that practice has so thoroughly vanished that many focus 
group participants were completely unaware of it. In regard to present -day practices, 
there was a general observation by all focus group participants in the 1995 Zonzon 
Atyap Survey that marriage disruption, through divorce, is very low in the Atyap 
community. Both the Zonzon Atyap Household and Women Survey data indicate that 
only one per cent of the household population and three per cent of the survey women 
were currently divorced or separated (Appendix A4.3). The 1995 Zonzon Atyap 
qualitative data suggest that the child- centred orientation of educated women, marriage 
by choice, and the contemptuous attitude of the community towards the ananswali 
(separated or divorced women) have made even marital separation very rare. 
Focus group participants and the clergymen attributed the rarity of `voluntary' 
marital disruption among the Atyap to the Atyap's abhorrence of divorce and even 
separation. This abhorrence may have been fuelled by the Churches' general stand 
against divorce, as expressed by the clergymen interviewed during the 1995 Zonzon 
Atyap Survey. All the clergymen of the four main religious denominations indicated that 
divorce is disallowed either by the Bible or by the Church. One of the Protestant 
clergymen, Rev. Pab, strongly asserted that `according to the Bible, divorce is a sin and 
our denomination doesn't accept it.' The Catholic clergyman explained that the Catholic 
Church opposes divorce because of the oath `until death do us part' made before God 
and man. However, the 1995 Zonzon Atyap qualitative data indicate that while some 
religious denominations among the Atyap (especially the ECWA) penalise those who do 
not adhere to the denominational stand on separation and divorce, others (especially 
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Anglican and Catholic denominations) do not. Thus, denominational variations 
regarding voluntary marital disruption among the Atyap are expected. 
7.2.4.1 Religious denomination and disruption of marriage 
For Nigeria as a whole, there are significant denominational differences between Muslims 
and Christians, and among Christian denominations, in marital stability (Isiugo - Abanihe 
1994a:18; 1998:37), as well as in the type of marital union a woman enters (Ahmed 
1986 :64) and age at marriage. Focusing on the Atyap, we can explore differences 
between Catholics and Protestants and between the ECWA and other Protestant 
denominations. 
Although the difference is not statistically significant, more Catholic (19 per cent) 
than Protestant (14 per cent) women aged 20 -49 years have had their marriages 
disrupted by death of spouse (not shown), a result also reported for Nigeria as a whole in 
1990 (Isiugo -Abanihe 1994a:18). However, Catholic and Other Protestant women have 
a similar incidence of widowhood but differ significantly from their ECWA peers. About 
19 per cent of Catholic women and 20 per cent of Other Protestants, compared to 11 per 
cent ECWA women, had their first marriages dissolved by death of spouse (not shown). 
With regards to divorce and separation, the Catholic and Other Protestant ever - 
married women aged 20 -49 years also had similar proportions (14 per cent) compared to 
eight per cent of ECWA women, but this difference between the Non -ECWA and 
ECWA was not statistically significant. Since Catholic and Other Protestant women 
have similar patterns of marital disruption, the multivariate analysis was limited to 
examining the difference between ECWA and Non -ECWA. 
The multivariate analysis still shows a statistically significant difference in the 
likelihood of marriage being intact or dissolved by death between the ECWA and the 
Non -ECWA, with the Non -ECWA having a greater likelihood of having their first 
marriages dissolved by death (Table 7.7). 
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Table 7.7: Logistic regression estimates of the likelihood of first marriage being intact rather 
than experiencing widowhood, ever -married women aged 20 -49, Zonzon Atyap, 1995 
Variable B S.E. Odds ratio n 
Religious denomination 
Non -ECWA -1.023" 0.354 0.36 162 
ECWA (RC) 1.00 173 
Religious participation 0.056 ** 0.018 1.06 335 
Religious belief 0.005 0.018 1.01 335 
Age -0.102" 0.030 0.90 335 
Years of schooling 0.032 0.054 1.03 335 
Age at first marriage 0.097 0.071 1.10 335 
Husband's occupation 
Non- agriculture -0.940{ 0.381 0.39 146 
Agriculture (RC) 1.00 189 
Constant 0.324 2.433 
Reduction of X2 55.792.* 
d.f. 7 
Source: Zonzon Atyap Women Survey, 1995 
Notes: RC= Reference category * p<.05; p <01 or p <001 
Similarly, Non -ECWA women are more likely to have their marriages disrupted by 
divorce or separation and this difference is statistically significant (Table 7.8). Thus, the 
ECWA denomination encourages higher marital stability among its members than do the 
Catholic and Other Protestant denominations, thereby reinforcing long periods of 
exposure to risk of pregnancy within marriage. However, as the ECWA women are 
more likely to use modern contraception (Chapter 6), the high stability of marriage may 
not result in increased fertility. 
The significant difference in marriage disruption either by death or by divorce and 
separation between ECWA and Non -ECWA may be attributed partly to a difference in 
socioeconomic status and life style as well as differences in doctrine regarding divorce 
and separation. 
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Table 7.8: Logistic regression estimates of the likelihood of first marriage not being voluntarily 
disrupted, ever -married women aged 20 -49, Zonzon Atyap, 1995 
Variable B S.E. Odds ratio n 
Religious denomination 
Non -ECWA -0.775* 0.383 0.46 152 
ECWA (RC) 1.00 167 
Religious participation 0.050" 0.018 1.05 319 
Religious belief -0.003 0.019 1.00 319 
Age -0.014 0.028 0.99 319 
Years of schooling -0.008 0.062 0.99 319 
Age at first marriage 0.103 0.072 1.11 319 
Husband's occupation 
Non -agriculture -0.175 0.410 0.84 135 
Agriculture (RC) 1.00 184 
Constant -1.848 2.535 
Reduction of X2 14.214 
d.f. 7 
Source: Zonzon Atyap Women Survey, 1995 
Notes: RC= Reference category * p<.05; p<01 or p <001 
The economic difficulties Nigeria has been experiencing since the I980s resulted in 
reduced public expenditure in health and education (Adepoju 1993:4). In the absence of 
free medical services in an environment of increasing poverty, financial resources 
available to households determine the utilisation of health facilities by members, and have 
influenced mortality in Nigeria (OM 1996:10 -15; see also FOS and IRD/MI 1992:78). 
Isiugo -Abanihe (1998:37) speculated that the elevated levels of widowhood among 
Igbos might be related to the civil war of 1967 -70 in which many Atyap men fought. 
While these factors may be contributing to the high proportion of widows among the 
Atyap, those responsible for the higher incidence of widowhood among the Atyap 
Catholics and Other Protestants than their ECWA peers are not known, and cannot be 
ascertained in this study for lack of mortality data. 
The lower divorce and separation rates of ECWA than Non -ECWA women may 
partly reflect differences in the enforcement of the common doctrinal position of the 
religious denominations on marital stability. To ensure compliance with the `until death 
do us part' sworn by couples, the ECWA denomination denies divorced or separated 
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members responsible positions in the church and does not recognise the remarriage of 
divorced members whose spouses are still alive. In contrast, the other denominations 
tend to be less rigid in enforcing the `until death do us part' to which they make their 
members swear to adhere to in marriage. Thus, divorce is much more socially `costly' 
for ECWA than for Non -ECWA women. 
7.2.4.2 Religiosity and disruption of marriage 
Women who participate less frequently in religious activities are more likely to have their 
first marriages disrupted by death and this positive relationship is significant though small 
(Table 7.7). However, it is possible that the women whose first marriages have remained 
intact may be having less family responsibilities than widows thereby having more 
freedom or time to participate in religious activities, especially those outside the home. 
Furthermore, women whose marriages have been disrupted often remarry into 
polygynous unions greatly disapproved by most Atyap churches (see Table 7.5). As 
already mentioned, the disapproval and exclusion of polygynously married people from 
certain religious rituals and posts could force them to participate less in religious 
activities (Section 7.2.3). 
Regarding marital disruption through divorce and separation, women who 
participate more frequently in religious activities are more likely to have stable marriages 
and this positive relationship is significant though small (Table 7.8). This is expected 
since greater participation in religious activities is likely to result in closer adherence to 
the doctrines on marriage and marriage relations. As mentioned earlier, the Protestant 
churches, especially the ECWA, exclude women who are divorced or separated from 
their husbands from some religious practices such as Holy Communion. 
There is no variation in marital disruption through widowhood or divorce and 
separation by the strength of religious belief, indicating that intactness of first marriage is 
not determined by the magnitude of the women's religious beliefs, and that death is no 
respecter of the women's religious beliefs. As also observed for polygyny, my qualitative 
data suggest that Atyap husbands mostly determine their way of life and whether or not 
divorce or separation takes place. Thus, it is the religious beliefs of husbands, rather 
than those of wives, that may determine both the husbands' life style, which may largely 
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determine their life expectancy period, and their adherence to the teachings of their 
church denomination on marriage. 
7.2.4.3 Education and disruption of marriage 
The results of the multivariate analysis reveal no significant effect of wife's education on 
her chances of being widowed (Table 7.7).7 If this result holds in larger samples, it has 
some important implications. First it suggests that the occupations held by the husbands 
of educated women are no safer than those held by husbands of uneducated women. 
Another implication is that the more systematic approach to health and hygiene normally 
employed by educated women does not seem able to protect their husbands' lives. 
The wife's education also does not affect her chances of divorce among the Atyap, 
at least in this sample with its small number of divorced women (Table 7.8), The same 
result (of an insignificant effect) occurs regardless of whether the logistic regression 
model predicting divorce is run with level of educational attainment, or with years of 
schooling, as one of the causal variables. This finding is contrary to one modernisation 
hypothesis that education would atomise people, making the married partners less willing 
to adapt to one another (Chapter 1), a result substantiated by the pattern of family 
relationships (see below). 
In order to compare results to Nigeria as a whole I also estimated a model in which 
the dependent variable was marital disruption (widowed, divorced and separated 
combined). The result, again, was a insignificant effect of education, which contrasts 
with the highly significant inverse relation between educational attainment and the 
likelihood of marital disruption observed for the nation as a whole (Isiugo -Abanihe 
1994a:17). For Nigeria as a whole, relative to those with no schooling, as the women's 
educational level increased, the likelihood of marriage being dissolved significantly 
decreased. As it is more difficult to establish significant relations between variables with 
small samples (Gilbert 1993:116), the insignificant results found in this study could 
reflect the small numbers involved in the Atyap sample. But it is also likely that the great 
importance attached to being married, or the dread and shame of being divorced, even by 
7 The same logistic regression model with husband's rather than wife's level of education also revealed 
no significant effect of husband's education on marital dissolution by death. 
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the educated Atyap women may have contributed to the similarity across educational 
groups in non -disruption of marriage. 
7.2.5 Remarriage 
Although marital disruption is fairly rare and divorce is highly disapproved among the 
Atyap, a huge majority of women who experience marital disruption later remarry. 
Among the Atyap, about 83 per cent of the 88 women who had experienced marital 
disruption at Ieast once were currently married (not shown) compared to about 70 per 
cent for rural Nigeria and 72 per cent for the entire country in 1981/82 (NPB and ISI 
1984:68). This indicates that the incidence of remarriage is unusually high among the 
Atyap rural community, which in turn can be expected to positively influence fertility 
among the Atyap, although the numbers whose fertility is potentially reduced by marital 
disruption are small. Unfortunately, the small numbers of women who had experienced 
marital disruption would so greatly increase the risk of genuinely important effects failing 
significance tests in multivariate analyses that the results are more likely to be misleading 
than illuminating. So, the focus of analysis here is on denomination, a key bivariate 
difference. 
7.2.5.1 Religious denomination and remarriage 
Higher rates of remarriage were found among Muslims than Christians in Nigeria as a 
whole, and within the Christian religion, the incidence of remarriage was higher among 
Protestant than among Catholic women in 1981/82 (NPB and ISI 1984:71). Among the 
Atyap, examination of information on remarriage revealed that, of those that had ever 
experienced marriage disruption, about 52 per cent of the 29 Catholics, 62 per cent of 26 
Other Protestants and 52 of the 33 ECWA women were currently married in 1995. The 
slightly lower proportion that remarry among Catholic and ECWA women than their 
Other Protestant peers is expected, since it is the event of remarriage that is disapproved 
by the Catholic Church (McCarthy 1979:192), and the ECWA strongly oppose 
polygyny, the only union into which most Atyap widows and divorcees can enter. 
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7.3 Contemporary Atyap family relationships 
There is a close association between the traditional Nigerian family system and fertility 
(Caldwell and Caldwell 1987; Isiugo -Abanihe 1994a). The family system is patriarchal 
with a strong clan or parental authority. It is asserted that patriarchy is a social 
institution that maintains the system of gender stratification that keeps women socially, 
economically, politically and religiously subordinated to men (Smith 1989:172; see also 
Chapter 1). Therefore, this variant of the modernisation perspective sees the emergence 
of the conjugal family as an indicator of change in family structure and a harbinger of 
change in fertility behaviour. Caldwell (1982) observed that the emergence of the 
conjugal family is a significant aspect of change in fertility behaviour because fertility 
decisions increasingly shift from the head of the family or patriarch to the couple as the 
ties between husband and wife become stronger. This change in the intrafamilial 
relationship within households reduces the incentives for high fertility (Caldwell 1976; 
Mason 1986). 
In contrast, Cain (1981, 1983, 1984, 1989) observed that the family in Asia is 
nuclear but has strong conjugal bonds and social factors (seclusion and gender 
inequality) which reinforce high pronatalist pressure. This suggests that nucleation of the 
family may not necessarily result in antinatalist fertility values. It further implies that, as 
also argued by Mason (1986) and others (Chapter 1), female status within the family 
structure (extended or nuclear) may be more important than type of family structure, 
which had no consistent relationship to fertility in developed societies in the late 1970s 
(see Andorka 1980:23), in determining fertility behaviour. 
Implicit in the hypothesis that high female status reduces fertility is the assumption 
that inequality between the sexes, with the female having little or no control over 
material and social resources that influence fertility behaviour, leads to high fertility 
because men have a strong interest in having many children. Stycos et al. (1956) also 
pointed out that lack of communication between husband and wife maintains the 
stereotyped roles of husbands assuming it is their prerogative to take decisions on issues 
relating to fertility, and `modest wives' are constrained from raising such issues. Thus, it 
has been argued that a more egalitarian relationship between spouses may result in the 
woman gaining material and social autonomy and, subsequently, her ability to take an 
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active role in decisionmaking relating to fertility (see Feyisetan and Togunde 1988:229- 
30). The degree of approximation to fully joint decisionmaking between spouses, 
enhanced by the woman's education and position in the family, is reflected in the extent 
to which they discuss fertility- related issues such as desired or ideal family size (Feyisetan 
and Togunde 1988:30) and family planning. 
Women who discuss family planning have been found to discuss other family - 
related issues and share activities with their husbands more than those who do not 
discuss family planning (Kritz and Gurak 1991). On this basis, Kritz and Gurak 
concluded that spousal communication is `a good measure of the extent to which a close 
conjugal relationship exists and whether women have any input into family 
decisionmaking' (Kritz and Gurak 1991:100). The preceding discussion implies that 
spousal communication about family planning and other family matters taps the extent of 
nucleating of families in a society and women's input into family decisions (Kritz and 
Gurak 1991:100). Thus, in an assessment of the implications of patterns of nuptiality for 
fertility it is appropriate to include an assessment of how common is openness in family 
interaction between spouses. Accordingly the Zonzon Woman Survey of 1995 assessed 
openness in family interaction among the Atyap. 
Of ever -married Atyap women, about 39 per cent had discussed family size with 
their husbands while about 53 per cent had discussed family planning (Table 7.9). The 
proportion of currently married women who discussed family planning at least once is 62 
per cent. The greater proportion of Atyap women discussing family planning with their 
husbands rather than family size suggests that they are most likely to discuss spacing of 
births and only to broach the topic of family size later when numerous progeny have been 
achieved. Discussion of family planning rather than discussion of family size encouraged 
the use of modern contraception, especially for spacing births (Chapter 6). Thus, with a 
majority of Atyap women having the power or opportunity to influence the childbearing 
process early in their reproductive life span, the fertility rate of the Atyap women, as 
found in other studies (UNFPA 1997:41), is likely to be lowered. 
210 
Table 7.9: Percentage of ever -married women who had interspousal communication about 
family size and family planning by age group, Zonzon Atyap, 1995 
Background Characteristics Interspousal communication 
Family size Family planning 
Percentage Percentage n 
Desired family size 
15 -24 49.4 39.3 89 
25 -34 53.3 59.2 120 
35 -49 25.3 56.2 178 
Years of schooling 
None 18.3 54.8 104 
1 -6 29.0 49.5 107 
7+ 58.5 54.5 176 
Husband's education 
None 14.5 46.4 69 
Primary 26.5 59.1 98 
Secondary/Higher 54.2 55.1 214 
Religious denomination 
Catholic 31.4 37.1 105 
Other Protestant 40.0 50.0 90 
ECWA 44.0 63.9 191 
Total 39.5 53.2 387 
Source: Zonzon Atyap Women Survey, 1995 
The bivariate logistic regression analysis shows that both Catholic and Other 
Protestant ever -married women are significantly less likely to discuss family planning 
than their ECWA counterparts, while only the Catholic women are significantly less 
likely to discuss family size (Appendix A7.9). The differences in spousal communication 
about family planning between religious denominations still remained significant after 
controlling the effect of age, woman's education, type of marriage, husband's education, 
religious participation and beliefs (not shown). This tends to support the view that there 
may be variation in family interaction patterns between Catholics and Protestants 
possibly resulting from the Catholic Church's greater emphasis on authority (Chapter 6). 
This lesser degree of family interaction among the Catholic women, as measured by 
spousal communication, is likely to contribute to higher fertility among Catholic women 
than among Protestant women. 
Some modernisation arguments have held that the maintenance of high fertility in 
Sub -Saharan Africa reflects the as yet unchanged system of intra- familial responsibilities. 
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In this view, high fertility is sustained by filial piety, a religious and social duty, which 
encourages flow of wealth from younger to older generations (Chapter 1). Atyap 
children are still expected to obey and support their parents. This is a Biblical injunction 
often stressed by the Christian clergy among the Atyap. In response to the question, 
`Should children support their parents ?', the most frequent responses were `Dole' (It is 
compulsory); `That's why they are born'; and `If they fail to help, they have a curse on 
themselves...' The 1995 Zonzon Atyap Women Survey data indicate that 98 per cent of 
the surveyed Zonzon Atyap women responded, `Yes, definitely' to the question whether 
children should support their parents, while 91 per cent of the 476 women not currently 
in school reported giving support to their parents, a pattern that is quite different from 
many other patriarchal societies. The necessity to support parents and kinfolk, as found 
among Nigerian professionals in 1987 (Caldwell and Caldwell 1987:421), stems from the 
belief that it is spiritually, socially and emotionally rewarding, as well as providing 
security in times of personal calamities. However, the flow of wealth from younger to 
older generations of Atyap may not hinder fertility reduction. This view is supported by 
a Kenyan study that showed fertility decline in spite of absence of any move towards 
nucleation of the family or reverse wealth flows (Dow et al. 1994). 
7.4 Summary 
This chapter has examined perceptions and attitudes towards marriage, nuptiality 
patterns and the association between religious denomination, belief and participation on 
nuptiality patterns. The findings indicate that getting married is still important among the 
Atyap. The views expressed regarding non -marriage by the Atyap negate the 
modernisation- oriented notion, put forward by researchers such as Gulbrandsen 
(1986:11), that educated women would rather not marry than marry an illiterate fool. 
Early and universal marriage prevail among the Atyap as often found in African 
societies. However, age at first marriage is rising probably because of the Christian 
churches' strong support for attainment of Western education which delays marriage 
(Section 7.2.2), rather than the recent government publicity of the virtues of delayed 
marriage and female empowerment. 
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The analyses have also revealed that the incidence of polygyny is lower for the 
Atyap than ethnic groups in other regions of the country, where it ranged between 30 per 
cent in the predominantly Christian Southeast and 50 per cent in the predominantly 
Muslim Northwest in 1990 (FOS and IRD/MI 1992:58). 
Western education, often seen as an important secularising or modernising factor, 
was expected to have a significant adverse effect on marital stability (Section 7.2.4), as 
speculated by modernisation theorists. However, the highly educated Atyap are just as 
likely as the less educated women to achieve life -long marriages. The fact that education 
does not increase the risk of divorce among the Atyap suggests that the strong religious 
context of Atyap schools counteracts, at least thus far, any expected secularising or anti- 
family orientations that typically accompany education. 
Family systems are reinforced by the morality of the society, which is "policed by 
the strong formal institutions of the society" (McDonald 1994:22). The Christian 
churches generally still sustain the hierarchical structure of the family that may be 
enhancing inequality in sexual relationships and fertility decisionmaking, which 
subsequently slows down the process of egalitarianism in families. The Christian 
churches also sustain wealth flows from younger generations to older ones through the 
emphasis on filial piety. Whether or not this may encourage high fertility among the 
Atyap cannot yet be established since the relationship between fertility and wealth flows 
was not investigated thoroughly during the 1995 Zonzon Atyap Survey, but it has been 
found that wealth flows did not hinder fertility decline in Kenya. 
Catholics tend to marry later than Protestants when an appropriate range of social 
differences between the groups is controlled. This means that the Atyap, in spite of their 
extremely high level of religiosity relative to the level observed for most developed 
societies (Chapter 4), nonetheless experience some comparable denominational 
differences in marriage age. 
There is no variation in marriage types and marital dissolution by religious 
denomination net of the effect of other confounding factors. In contrast, Catholic and 
Other Protestant couples have been shown to be less likely to engage in- interspousal 
communication about family planning and family size than ECWA couples. This implies 
213 
that Non -ECWA couples are less egalitarian in their relationship than ECWA couples, 
which could result in higher fertility among Non -ECWA than among the ECWA, 
especially if it influences postpartum factors. 
The more frequent the participation in religious activities, the less likely an Atyap 
woman is to have ever been in a polygynous union, and the more likely she had a first 
marriage that had remained intact. This suggests that regardless of the strength or 
weakness of the Churches' position on polygyny, they still have some effect on 
preference for a specific type of marriage (monogamy). Religious belief showed no 
significant association with any of the nuptiality patterns discussed in the chapter or with 
spousal communication. 
The findings reported in this chapter generally tend to show that instead of 
Christianity absorbing the Atyap's traditional values and practices relating to marriage 
and the family (Chapter 4), it has generally reinforced, changed or replaced them with its 
values and practices. The results presented in Chapters 5, 6 and 7 have shown that the 
religious denomination, beliefs and participation have varying effects. The next stage is 
to explore the effects of religion on the fertility of the Atyap. 
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Chapter 8 
Religion and fertility 
So God created Man in His own image, 
in the image of God created He him, 
male and female He created them, 
And God blessed them, and God said to them, 
`Be fruitful and multiply, and fill the earth...' 
(Genesis. 1:27 -28, New American Standard Version). 
In West Africa...the question would be not `are you married ?' but `do you have any 
children ?'...For it is not marriage but parenthood that is the primary value 
associated with the idea of the family in West Africa (Fortes 1978:17). 
8.1 Introduction 
This chapter assesses the effect of religion on the fertility behaviour of the Atyap. 
Religion pervades the worldview of the Atyap investing with special meaning and value, 
some relationships and activities that are pertinent to fertility. This intensely religious 
context forms a substantial common experience for all the Atyap, so it is appropriate to 
describe the common religious context of fertility before assessing the effect of religious 
differences in fertility. This common religious context strongly enjoins family formation 
and bringing children into the world, but simultaneously exerts some influences that tend 
to reduce family size. 
Prior research on the relationship of religion and fertility has found that religiosity 
has an important pronatalist effect in developed nations (Loewenthal and David 1972; 
Westoff and Jones 1979; Yoder 1980; Marcum 1981; Heaton 1986; see also Population 
Council 1968:5).' Religious involvement creates a context for indoctrination and 
socialisation regarding the normative expectations of the religious group (Marcum 1981; 
Heaton 1986). Conservative or more intensely religious groups have been found to have 
higher fertility than do the liberal or moderate Christians (De Jong 1965; Marcum 
1988:625). Conservatives' belief in Biblical literalism has a positive association with 
1 Religiosity indicators such as frequency of taking holy communion, prayer and meditation, and church 
attendance, describing self as religious (Lesthaeghe and Surkyn 1988), sectarian education (Westoff and 
Potvin 1967; Westoff and Jones 1979), have been used to examine the relationship between religiosity 
and fertility. 
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fertility, while the absence of specific teachings on fertility (save that decisions should be 
left to couples themselves) has a negative association (Dyck 1977; Marcum 1988:625). 
Very little is known about whether similar results hold in the high -fertility societies 
of the developing world, but it seemed reasonable to take the results from the low - 
fertility more developed countries as a starting point. Accordingly, it was hypothesised 
that the greater the participation in religious activities by the women, or the stronger 
their religious belief, the stronger their commitment to the beliefs in the efficacy of 
procreation and God's providence and, consequently, the higher their fertility (Section 
1.6). But a cautionary note about generalising from my fmdings to groups with more 
diverse views on religious issues is in order. Atyap women are so extremely religious 
that the proportions who believe in God, heaven, life after death, the devil and hell 
ranged between 97 per cent and 100 per cent (Chapter 3). The huge majority of Atyap 
women also believe in the acts of God: creation of world and man, Biblical miracles, and 
God's punishment. The mean score of combining these items is also very high (86), but 
there is enough variation to allow scale construction. As well as believing, the Atyap 
women enact their devoutness. About 85 per cent of all the women attended church 
services at least once a week. This means that religion pervades the lives of nearly all the 
Atyap. This intense religiosity of the Atyap means that only the effect of part of the 
range (mostly differences between very religious and extremely religious people) on 
fertility behaviour, can be investigated rather than the full range from extremely secular 
to extremely religious which has been investigated in prior studies of the West. 
Denominational differences in theological tenets or doctrines have resulted in 
differences in fertility behaviour in both developed and developing societies. Research 
on Iow- fertility developed countries emphasises that Roman Catholic doctrine is 
essentially pronatalist (Goldscheider 1971:270 -98; Janssen and Hauser 1981:511) 
because it supports large families, rejects the most effective birth control methods 
including abortion and sterilisation, and discourages divorce (Goldscheider 1971:270 -98; 
Rindfuss 1980; Janssen and Hauser 1981; Johnson 1982). However, fertility in 
developed Catholic countries is now very low (see Lucas and Meyer 1994:65), and the 
bulk of the evidence indicates religious convergence (see Mosher et al. 1992). Prior 
findings on denominational differences in Africa have yielded mixed results (compare for 
example Ekanem 1974 and Isiogu -Abanihe et al. 1993 with Adegbola 1988 and Berhanu 
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1994). Thus, it seems reasonable to proceed with the traditional hypothesis of higher 
Catholic than Protestant fertility (Section 1.6), but to proceed with awareness of 
potential complexities. 
Caldwell (1982) identified education as the key influence on fertility and further 
argued that all formal education is ultimately `Westernising' even if unintentionally so, 
because all the implicit role modelling involves nucleating families with few children 
(Chapter 1). Primary and secondary schools in Nigeria still teach religion as a subject as 
well as allow extracurricular religious activities (see Chapters 2 and 4) which may 
counter some of the Westernising or secularising effects of Western education. Personal 
observation, supported by the fmdings in Chapter 4, also indicated that religion is so 
important a part of Atyap life. I therefore thought it might match or even exceed the 
influence of Western education, and hypothesised that religion would have a greater 
influence on the fertility of the Atyap women than Western education (Chapter 1). 
8.2 The Atyap's perceptions about religion and fertility 
In Africa, there has long been a pervasive sentiment that it is good to have numerous 
progeny, therefore the most sought after blessing is fertility (Sarpong 1977:59; 
Bygrunhanga- Akiiki 1977:131). In this context, childlessness, due to barrenness or child 
mortality in some African societies, was seen as the worst curse, as `worse than 
committing genocide' (Mbiti 1969:110). This puts tremendous pressure on African 
women to have children, even sometimes out of wedlock (Bygrunhanga -Akiiki 
1977:131), and pressure on the men to marry additional wives to get the desired number 
of children. 
The force behind the high value of children is considered to be African Traditional 
religion, which has been asserted to be concerned with human fertility (Southwold 1973; 
Caldwell and Caldwell 1987; Caldwell et al. 1992). In this view, African Traditional 
religion stresses that children are a sign of the blessings of God and one's ancestors, and 
desirable also for the commemoration of ancestral spirits (Molnos 1973:7 -8). The 
traditional African therefore believes that `having children is...both the purpose for which 
human beings exist and the principal reason for marriage', and that the Creator gives 
children as a seal of marriage (Ward et al. 1992:61). Among the Atyap, children are 
considered to be a blessing from Gwaza (God), and children earn a woman the approval 
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of both her own and her husband's families. Childlessness is therefore abhorred and all 
possible measures are taken to ensure no man or woman is childless (Chapter I). 
Elders and discussion groups of the 1995 Zonzon Atyap Survey generally agreed 
that Atyap, like other communities, have had some barren women, impotent men, and 
childless couples in their midst, and that such people were scorned. The elders reported 
that, traditionally, barren women at death had their stomachs cut open to show that they 
had no children on earth. The main causes of barrenness were believed to be either 
witchcraft or a curse from an offended clan or families of the couple (Section 2.8.2). 
However, they asserted that there are very few permanently childless people because 
traditional measures such as use of traditional herbs, forgiveness from the aggrieved 
family or clan, and divorce most often successfully cured barrenness or impotence and 
prevented childlessness. 
Understanding of the causes and solutions for barrenness or childlessness seems to 
have changed with the introduction of Christianity and Western education. Although 
curses from offended parents or clan and witchcraft were mentioned as sources of some 
childlessness, most of the respondents viewed childlessness that resulted from pregnancy 
wastage or death of all children as purely `God's will.' A wider variety of causal forces 
were thought to cause barrenness and impotence: they were often attributed to 
contraception or use of abortifacients, to `consumption of too much strong drinks that 
weaken or kill their sperms' respectively, or to `God's will.' Some participants in the 
focus groups strongly expressed the belief that God sometimes denies people the ability 
to procreate either to show His power or to test their faith. 
The main solutions to barrenness mentioned by most respondents are seeking 
medical help, praying to God, and fmally accepting barrenness when both medical help 
and prayers yield no positive results. The general view is that the childless are still 
scorned by some Atyap, but there is more sympathy for the couple whose childlessness 
results from pregnancy wastage or child mortality than for couples whose childlessness 
reflects permanent sterility. For example, during an in -depth interview, Mrs Ataal, a 
childless young educated woman, in response to a question on how the Atyap 
community was treating her, explained: 
God heard my prayers and I got pregnant within two months of marriage. He 
deemed it good to take back the bad children. That's why He has taken those 
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ones...People know about this but nobody has mocked me. They only sympathise 
with me. I still have the hope that He will give me children (4/10/95). 
Despite these formidable social and normative pressures to have children, at least 
one source of pronatalist pressure common to some other African societies was absent 
among the Atyap. Among the Atyap, childbearing goals did not include the production of 
descendants to remember and honour departed ancestors and to perpetuate the family 
spirit, so the pressure on childless couples may not be as great among the Atyap as in 
other African societies with such goals for having children. This might have made it 
easier for the value of children to be influenced and changed, and, consequently, may 
have smoothed the way for the decline in the desire for large families among the Atyap, 
as shown in Chapter 5. Indeed, the acceptance of childlessness could be an indication of 
a decline in the value of children. 
Caldwell and Caldwell (1987:422) argued that African Traditional religion 
sanctioned the system of gerontocracy or wealth flows from younger to older 
generations or children to parents. This upward wealth flow weakens the link between 
reproductive decisionmaking and the economic burdens associated with such 
decisionmaking, thereby sustaining high fertility. Atyap Traditional religion ensured that 
family members, especially the youths, worked hard to materially or financially support 
other family members. Atyap youths were also strongly encouraged to help poor or 
disadvantaged members of the community with farm labour or produce; According to 
Elder Baba, Abwoi disciplined children reported as having neglected needy family 
members, especially aged parents. The care of not only family members but also needy 
members of the society is seen as one of the cardinal teachings of the Bible and the 
Christian churches among the Atyap. According to Bygrunhanga -Akiiki (1977: 128), the 
`Bible teaches that God is Iove (1 John 4:16) and therefore, family members are expected 
to care for one another in all circumstances, and show such virtues...that make life in a 
family community a pleasant experience.' Thus, the obligation to support `needy' 
parents, sanctioned by the Atyap's Traditional religion, and as found in other Sub -Sahara 
African societies (Makinwa -Adebusoye 1994; Goliber 1997:19), is reinforced by the 
Bible and the Atyap's Christian churches (see Section 7.5). 
Nevertheless, discussion of the relationship between fertility and wealth flows by 
the Zonzon Atyap Survey discussion groups suggests that upward wealth flows may not 
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be serving as a factor inhibiting fertility decline. The common argument, during the 
discussion of the question, `Do benefits enjoyed by parents encourage parents to have 
more children ?', was summed up by Mr Mabin, a 21- year -old applicant and participant in 
the group discussion of never -married men, as follows: 
...the support parents receive does not make them have more children because they 
are aware that having many children does not automatically guarantee getting 
supported by the children...after all, the Atyap see among themselves parents with 
many children living in abject poverty and parents with smaller family sizes are 
being well supported by their few children (28/10/95). 
This view seems to have its base in the premise that upward flow of wealth or 
prosperity and wellbeing of the family is not determined by the number of children a 
couple has. Rather, it depends on how well children are raised morally and 
educationally. The spirituality or morality of the parents or those rearing them is also 
believed to be essential to equipping children with the moral duty of giving old -age 
financial and material support to their parents. This was clearly stated by some educated 
married rural women, during a focus group discussion (see Appendix A3:1): 
Mrs Nchat: No. It is quality and not number of children that guarantees 
benefits...(35- year -old graduate teacher with three children) 
Mrs Nvan (soliloquising): Which will make life better for the family? The fewer 
the children, the better you can train them. But, if the children are obedient, having 
more children is helpful to parents (39- year -old teacher with seven children). 
Mrs Nchat: Not quite. It depends on parents' spirituality, which helps in raising 
supportive children. Spiritually good parents + any number of children = better 
living standard for parents while spiritually poor parents + few or many children = 
poor living standard for parents. Therefore, I don't think the benefits play any role 
in determining family size. 
The other group members supported Mrs Nchat's argument by further asserting that 
`You could give your child the best education, without help from God, she or he may 
turn out to be useless and unhelpful.' By contrast, there is evidence from other views 
expressed during in -depth interviews and focus group discussions supporting Mrs Nvan's 
view that having fewer children might enhance the benefits from children and, 
subsequently, the social and economic status of families. 
One of the Protestant pastors, Rev. Pang, strongly believed that having more 
children than you can responsibly rear is a sin. Similarly, Elder Chukad was of the view 
that `having children you cannot adequately care for results in having more thieves and 
rogues than helpful children.' Elder Chukad emphasised the need to have the number of 
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children that could be taken care of adequately, to ensure the future security of parents. 
The fmancial difficulties facing parents in educating and meeting other needs of children 
concerned many mothers too. Mrs Welenm, a 38- year -old educated mother of seven 
children, acknowledged that the number of children should be in balance with the 
resources available for their nurture and education. She advised that couples should 
'pray fervently to God to make them sterile when they have had the number they 
consider their resources can adequately cater for, or ask Him to provide the necessary 
fmancial resources', should He want them to have more children. 
The preceding discussion suggests that fertility may decline if and when lower 
fertility is seen as a route to children's prosperity and hence ultimately more efficacious 
than high fertility in maximising wealth flows from children to parents. But it also shows 
that the Atyap believe maximisation of wealth flows is rooted in the religiosity of children 
rather than just their acquisition of Western education. Thus, as research on developed 
countries has found (see Hayes and Pittelkow 1993; Kelley and De Graaf 1997), 
religious women are likely to successfully transmit their religious beliefs and values to 
their offspring. In the African context, this transmitted religiosity may maximise wealth 
flows from well -socialised children. Effects on the tempo of fertility decline may be 
contingent on whether respondents see moral socialisation as being easier or harder with 
fewer children. 
The discussion in this section reveals the strong religious preoccupation with 
fertility. While many aspects of religion tend to encourage high fertility, other aspects of 
religious belief and practices encourage reduction in fertility. Children are considered to 
be a gift from God (Chapter 5), but it is acceptable for couples to ask God to limit their 
family size. While numerous progeny may be desirable, raising children who are 
spiritually and socially well behaved and well equipped for good economic roles is 
considered to be a godly responsibility of parents. These contrasting views and attitudes 
can be expected to have varying counter - balancing effects on fertility behaviour of Atyap 
women, thereby resulting possibly in moderate overall estimated fertility. 
8.3 The fertility behaviour of the Atyap 
Traditionally, Atyap women were expected to have 10 or more children (Chapter 
2). Among the rural Nigerian communities this would place the Atyap among those with 
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the highest fertility aspirations. Whether or not this high family size was actually 
achieved by most Atyap women is not known historically but, as will be shown below, 
the women may have successfully attained their fertility aspirations. In practice, about 
12 per cent of contemporary Atyap women had reached the traditional desired number of 
10 or more live births by the time of the 1995 Zonzon Atyap Women Survey. Some 
Atyap women have as many as 15 children (Figure 8.1). 
Figure 8.1: Per cent distribution of women aged 15 -49 and 40 -49 years by children 
ever born, Zonzon Atyap, 1995 
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Source: Zonzon Atyap Women Survey, 1995 
But discussions in the 1995 Zonzon Atyap Survey suggested that most people perceived 
their neighbours as having well under the traditional goal. Group discussion participants 
in the 1995 Zonzon Atyap Survey were of the view that the average family size for the 
Atyap was between four and seven children, with six being the mode. During the 1995 
Zonzon Atyap Survey, Mrs Ayungaj, a mother of six, reported, `Presently, when it is 
mentioned that a woman has seven or more children, people scream, khikhi'u.' This is 
an exclamation of disbelief as well as disapproval. 
My qualitative data reveal that the younger and older generations were believed to 
exhibit different fertility behaviour. The family size for the younger generations was 
pegged at three to four children (with very few having five or six), and that of older 
women at seven or more children. A sterilised mother of five children, Mrs Fiangib, 
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pointed out that family size had markedly declined, and cited a number of young couples 
who had to be persuaded to have more than two children. Mrs Anaib, a 47- year -old 
uneducated mother of 11 children and a respected leader in a Protestant church, even 
asserted, `Younger generations have fewer children and this trend will continue if the 
women are able to afford the modern methods of limiting births.' She neither endorsed 
nor foresaw family size declining below four children, but Table 8.1 tends to support her 
assertion. 
Some of the focus group respondents expressed different fertility expectations for 
rural and urban Atyap dwellers. They did not see the decline of family size, especially 
among the younger generations, as desirable, arguing that having at least six children was 
good especially for the rural Atyap. They maintained that the rural Atyap dwellers had 
enough land to produce enough food to feed large families, even if those in urban centres 
did not. For instance, after the urban focus group of educated women had 
acknowledged a decline in family size in the younger generations, Ruth, a 45- year -old 
mother of eight commented, `...the younger generations are reducing the population of 
the Atyap.' Another respondent, Peace, pointed out that population size rather than 
need is used by policymakers to decide whether to locate economic institutions in the 
state. Therefore she argued that `reduction of family size will not help the Atyap 
economically.' Mrs Batam, 40- year -old employed mother of four, added: 
...if possible, all should have 12 but with no money, we [urban dwellers] cannot 
afford to have as many children...I wish we could go hack to the past when things 
were not difficult and women could have many children (21/10/95). 
From the above discussions, it can be summarised that some focus group 
participants saw the decline in fertility of the younger generations as making it possible 
to offer children more education and a better life. Others feared a threat to their way of 
life if their numbers did not continue to grow in parallel with other ethno- religious 
groups. Either of these views can influence the actual fertility performance of the Atyap 
women. 
To assess the role of involuntary checks on fertility (which cause fertility decline 
quite apart from people's intentions), we need to assess the prevalence of sterility and 
subfecundity. As already mentioned, the Atyap elders claimed that infertility or sterility 
was rare in the Atyap community. The validity of this claim can be examined using 
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information on children ever born. Parity distribution, particularly the percentage of 
childless women aged 45 -49 or 40 -49 in very high fertility populations, could reveal the 
incidence of infertility, subfecundity and childlessness, thereby contributing to the 
explanation of observed fertility levels (Bongaarts 1978:119). 
In Nigeria and other parts of West Africa, voluntary childlessness is rare (FOS and 
IRD/MI 1992:30), therefore primary infertility or sterility could be measured by the 
parity distribution of the ever -married women aged 3.5 -49. All ever -married Atyap 
women in the survey aged 40 -49 had had a live birth by 1995,2 and only about two per 
cent of those aged 35 -39 years had not borne a child in 1995 (Table 8.1, Panel B). 
Further analysis of the Zonzon Atyap Women Survey data also revealed that Iess than 
one per cent of the women who have been married for 10 or more years have never 
given birth to a child. This suggests that primary infertility is quite low among the Atyap 
compared to 4 -5 per cent observed for the nation (FOS and IRD/MI 1992 :29 -30), and 
the range of 2 -28 per cent reported in other Sub -Saharan populations in the early 1980s 
(Frank 1983:142; Evina 1994:262). 
High levels of childlessness were found to depress overall fertility levels in Sub - 
Saharan Africa (Frank 1983; Larsen 1995). Variations in childlessness at the end of 
childbearing age accounted for 60 per cent of the variation in total fertility (Frank 
1983:140). Sexually transmitted diseases (STDs), beside non - sexually transmitted 
diseases such as malaria, genital tuberculosis and filariasis and pelvic inflammatory 
diseases (PID), cause involuntary infertility and childlessness (Bongaarts and Potter 
1983:41; Frank 1983:138; Bongaarts et al. 1984; Evina 1994). These diseases, 
particularly STDs, have been found to be highly prevalent in some northern parts of 
Nigeria (Larsen 1995:140). Neither the incidence of fertility -inhibiting STDs nor their 
effect on fertility has been examined in this study. However, the strongly religious 
environment and the absence of brothels may curtail the incidence and spread of STDs, 
and contribute to the low rate of infertility among the Atyap, as has also been reported 
for the Kipsigis of rural Kenya in 1989 (Mulder 1989:298). 
2 This is credible because I was in a position to know if the women misled me about their fertility. 
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Table 8.1: Percentage distribution of Atyap women according to the number of children ever 
born by current age and mean number of children ever horn (MCEB), Zonzon Atyap, 
1995 
Current age 0 1 
Children ever born (CEB) 
2 3 4 5+ Total MCEB n 
Panel A All women 
15 -19 93.1 6.9 - - 100.0 0.1 173 
20 -24 37.7 32.5 22.8 4.4 2.6 - 100.0 1.0 114 
25 -29 18.7 18.7 17.3 26.7 5.3 13.3 100.0 2.3 75 
30 -34 5.0 3.3 13.3 16.7 21.7 40.0 100.0 4.1 60 
35 -39 2.2 2.2 2.2 4.3 10.9 78.3 100.0 5.7 46 
40 -44 - 1.5 1.5 1.5 9.0 86.6 100.0 7.7 67 
45 -49 - 1.5 1.5 1.5 - 95.4 100.0 9.4 65 
All 37.0 11.3 8.3 6.5 5.2 31.7 100.0 3.2 600 
Panel B Ever -married women 
Age 
15 -19 30.8 69.2 - - - 100.0 0.7 13 
20 -24 11.8 44.7 32.9 6.6 3.9 - 100.0 1.5 76 
25 -29 3.2 21.0 21.0 32.3 6.5 16.1 100.0 2.7 62 
30 -34 1.7 3.4 13.8 17.2 22.4 41.4 100.0 4.3 58 
35 -39 2.2 2.2 2.2 4.3 10.9 78.3 100.0 5.7 46 
40 -44 - 1.5 1.5 1.5 9.0 86.6 100.0 7.7 67 
45 -49 - 1.5 1.5 1.5 - 95.4 100.0 9.4 65 
All 4.4 15.8 12.7 10.1 8.0 49.1 100.0 5.0 387 
Panel C Currently married women 
Age 
15 -19 33.3 66.7 - - 100.0 0.7 12 
20 -24 13.0 43.5 34.8 5.8 2.9 - 100.0 1.4 69 
25 -29 3.4 22.0 20.3 32.2 6.8 15.3 100.0 2.7 59 
30 -34 1.9 3.7 13.0 18.5 24.1 38.9 100.0 4.2 54 
35 -39 - 2.6 2.6 5.3 10.5 78.9 100.0 5.7 38 
40 -44 - 1.8 1.8 - 10.5 86.0 100.0 7.9 57 
45 -49 - 1.7 1.7 1.7 - 94.8 100.0 9.5 58 
Total 4.6 16.1 13.3 10.4 8.4 47,3 100.0 4.9 347 
Sources: Zonzon Atyap Women Survey, 1995 
Nevertheless, there is evidence, albeit rare, of secondary infertility or sterility, the 
inability to have additional children subsequent to earlier births after a reasonably long 
period of exposure, even though its level cannot be ascertained. The proportion of 
Atyap ever -married or currently married women aged 40 -49 years who had given birth to 
only two or fewer children is an indicator of secondary infertility (Table 8.1, Panels B 
and C), although it is possible that some women stop at two children on purpose. In 
fact, this maximum estimate of secondary sterility amounts to just over three per cent 
among the Atyap, so secondary sterility cannot be an important influence on the size of 
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completed families. Thus, almost all Atyap women can achieve the approved or 
expected family size of the community. 
8.3.1 Cumulative fertility 
Cumulative fertility is the achieved fertility of a population at a given point in time and its 
summary index is the mean number of children ever born (MCEB) to women in the 
population. It has been shown above that the Atyap women are quite fertile, and the 
Atyap traditionally had very high fertility values (Chapter 5). Terminal abstinence is not 
as widely practised among the Atyap as among the Yoruba (Okediji et al. 1976) or the 
Nupe in Northern Nigeria (Katcha 1978:56), and use of modern methods of 
contraception has been low (Chapter 6). Atyap women aged 45 -49 in 1995 had given 
birth to an average of nine children (Table 8.1), which is two children higher than the 
average for the whole of Nigeria in 1990 where a woman, at the end of her reproductive 
life, had an average of seven children (FOS and IRD/MI 1992:29). The 45 -49 age group 
started childbearing 30 -40 years preceding the Zonzon Atyap Women Survey when, as 
my qualitative interviews suggest, fertility values were probably higher than the mean 
desired family size of five children reported for 1995. Other evidence of a decline in 
family size values can be found in the sharp decline in desired family size by age, from 
eight children for the oldest age group to four children for the youngest age group 
(Chapter 5). 
A large proportion of Atyap women tend to start childbearing later than do some 
other Nigerian groups. About 93 per cent of Atyap teenage women (Table 8.1, Panel A) 
had not given birth to any children in 1995 compared to 77 per cent of teenage women in 
Nigeria as a whole in 1990 (FOS and IRD/MI 1992:29). But the Atyap's proportion 
childless falls rapidly by the early 20s with just 38 per cent childless in the ages 20 -24 
compared to 32 per cent for Nigeria as a whole. Despite the rapidity of childbearing in 
their early 20s, the relatively late start in childbearing among the Atyap is likely to 
suppress both their cumulative and current fertility. 
To assess the possible effect of Atyap women's later start in childbearing, I 
compare their fertility to the mean numbers of children ever born (by age group) of 
women in three Nigerian major ethnic groups (Table 8.2). 
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Table 8.2: Mean children ever born according to rural residence and ethnicity by age group, 
currently married women 20 -49 years, Zonzon Atyap, 1995 and Nigeria, 1990 
Characteristic 
20 -29 
Age group 
30 -39 40 -49 All women 
PIace of residence 
Zonzon 2.0 4.8 8.7 5.1 (335) 
Rural Nigeria 2.7 5.1 6.5 4.4 (3887) 
Ethnicity 
Atyap 2.0 4.8 8.7 5.1 (335) 
Hausa 2.8 4.8 5.7 4.1 (1873) 
Igbo 2.6 5.3 7.3 4.6 (896) 
Yoruba 2.1 4.7 6.2 4.0 (1447) 
Sources Zonzon Atyap Women Survey, 1995; Isiugo-Abanihe 1994a:23 
Note: Estimates for Hausa, Igbo and Yoruba were based on both rural and urban women. 
Comparing the oldest and younger age groups of the women, there is a sharper age 
gradient in the mean number of children ever born to Atyap women than for the Hausa, 
Igbo and Yoruba women. Atyap women aged 40 -49 had a higher mean number of 
children ever born in 1995, than did Hausa, Igbo or Yoruba women of the same age in 
1990 (Table 8.2). Atyap women aged 40 -49 years had about two children more than the 
predominantly Christian Igbo women in 1990 and three children more than either the 
predominantly Muslim Hausa women or the Yoruba women of the same age. Isiugo- 
Abanihe (1994a:23 -7) attributed the lower fertility among the Hausa to the high 
incidence of pathological sterility in parts of Northern Nigeria resulting from high levels 
of polygyny and of sexual networking, and high rates of secondary infertility caused by 
early or childhood marriage. Regarding the Igbos, Isiugo -Abanihe (1994a:27) maintains 
that their high fertility is due to 'strong patriarchal and patrilineal systems, preference for 
male children, and observation of ceremonies in honour of women who maintain high 
fertility' (10 or more children). Catholicism and rural residence may also be contributory 
factors. The Yoruba are highly urbanised and therefore their fertility is expected to be 
Iower than that of the other groups, especially the entirely rural Atyap women in this 
study. 
However, the differences in cumulative fertility (mean children ever born) of the 
four ethnic groups are narrower in age groups 20 -29 and 30 -39. The Atyap show a 
lower MCEB (2.0) than the Igbo (2.6) and Hausa (2.8) at age group 20 -29. The pattern 
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of cumulative fertility of the Atyap women suggests that the younger age groups of the 
Atyap are probably experiencing greater fertility decline than their Hausa, Igbo and 
Yoruba counterparts. The MCEB of the Atyap women is three children lower for age 
30 -39 years than for 40 -49 compared with a difference of one or two children between 
the same age groups in other ethnic groups. This may result in a lower completed 
fertility among the Atyap younger age groups than observed for their predecessors in the 
cohort of women currently aged 40 -49. 
Thus, the evidence suggests that Atyap experience little or no health impediment to 
fertility. They have high fertility, but seem to be experiencing fertility decline. How does 
this relate to the religious lives of the Atyap? 
To assess the separate effects of the various aspects of religion on fertility, it is 
necessary to control potentially confounding factors through multivariate analysis. Note 
that many such factors that would need to be controlled in other settings do not seem to 
affect Atyap fertility. Socioeconomic factors such as occupation, income or material 
living status of the women, which are necessary to test for `characteristics' or 
`compositional' aspect of the particularistic theology hypothesis, have no effect on the 
number of children ever born (Table 8.3), net of education. Woman's and husband's 
occupation were excluded from analysis because they were not significantly related to 
cumulative fertility (Section 3.7). This is not surprising since Nigerian women's 
participation in paid employment has since had either no association (Morgan 1975) or a 
positive association with fertility (Isiugo -Abanihe 1994a:25; Riley 1997:26). Although a 
highly significant association between socioeconomic status and cumulative fertility was 
found at the national level (Isiugo - Abanihe 1994a :25), the relationship between these 
two variables was not statistically significant among the Atyap, probably as a result of 
limited variation in the range of consumer goods, the measure for socioeconomic status 
in both studies, owned by this rural community (Chapter 4). 
The failure of the socioeconomic variables to reach significance is important 
evidence against the `characteristics' or `compositional' hypothesis. Socioeconomic 
differences are muted among the Atyap who are all rural and among whom there is little 
differentiation in possession of consumer goods. 
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Table 8.3: Mean children ever born to ever- married women aged 15 -49 by occupation and 
socioeconomic status, and significance level in OLS controlling for other variables, 
Zonzon Atyap, 1995 
Variable Mean n 
Significance 
(OLS)a 
Woman's occupation 0.334 
Agriculture 5.0 351 
Non -agriculture 4.9 36 
Husband's occupation 0.877 
Agriculture 5.1 278 
Non- agriculture 4.6 109 
Socioeconomic status 0.746 
Low 4.9 320 
High 5.3 67 
All women 5.0 387 314 
Source: Zonzon Atyap Women Survey, 1995 
Note: a Multivariate model not shown. Other variables controlled in these models are given in Table 
8.4. 
Moreover, such differences as exist seem to have little impact on fertility. As a result, 
the evidence is strongly against the hypotheses that fertility differences according to 
religiosity or denomination really only reflect differences between the religious groups in 
material wellbeing. Thus, occupation of women and husbands and socioeconomic status 
of the women were excluded from further portions of the analysis.3 
The bivariate results describing the relationship between number of children ever 
born and religion variables and all control variables to be used in the test of the religion - 
fertility association are presented in Table 8.4 and Appendix A8.1. The data analysis is 
based on ever -married Atyap women aged 15 -49 because very insignificant premarital 
childbearing occurs in the community (Chapter 3). 
The bivariate results warrant only light scrutiny in this data set because the effect 
of age is so enormous that any assessment of relationship not taking it into account is 
likely to be seriously distorted. 
3 The residual assumptions neither warranted transformation of the children ever born variable nor a 
further check or rejection of the regression model in Table 8.4. Type of marriage influences fertility in 
Sub -Saharan Africa (Chapter 1), but it had no significant association with cumulative fertility and so 
was excluded from the analysis. Use of modern contraception was replaced by use of any method of 
family planning because it lost its significance in explaining cumulative fertility after the effect of age 
was held constant. 
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Table 8.4: Mean number of children ever born (MCEB) to ever- married women according to socioeconomic 
and demographic variables, Zonzon Atyap, 1995 
Variables MCEB n 
Age 
15 -19 0.7 13 
20 -24 1.5 76 
25 -29 2.7 62 
30 -34 4.3 58 
35 -39 5.7 46 
40-44 7.7 67 
45-49 9.4 65 
Religious denomination 
Catholic 40 105 
Protestant 5.0 281 
Religious participation 
Below average 4.2 145 
Above average 5.4 241 
Religious beliefs 
Below average 4.8 169 
Above average 5.0 214 
Years of schooling 
None 8.7 104 
1 -6 5.0 97 
7 or more 2.9 186 
Age at first marriage 
12 -17 6.7 171 
18 -19 4.1 91 
20 or more 3.3 124 
Marital disruption 
Never dissolved marriage 4.6 205 
Ever dissolved marriage 5.2 178 
Desired family size 
0-4 children 2.5 69 
5 -6 children 3.9 148 
7 or more children 7.7 106 
Ever used contraception 
Never used 2.9 67 
Ever used 5.4 320 
Discussion of family planning with spouse 
Twice or less 4.3 181 
More often 5.6 206 
Husband's education 
None 7.8 69 
Primary 7.5 98 
SecondaryiHigher 2.9 214 
Total 5.0 387 
Source: Zonzon Atyap Women Survey, 1995 
Note: Numbers may not add to total number owing to missing cases 
There seems to be no difference in mean children ever born by religious denomination 
(Table 8.4) and religious belief, but the association between religious participation and 
children ever born is positive and statistically significant (Appendix A8.1). All the other 
variables also have statistically significant relationships with cumulative fertility (Table 
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8.4 and Appendix A8.1). An increase in years of schooling of the woman, acquisition of 
secondary or higher education by husband and age at marriage tend to suppress fertility. 
In contrast the desired family size and use of family planning methods are positively 
related to the number of children ever born. A better assessment of the `true' linkage of 
each of these variables to fertility requires that we control for age, and assessment of the 
separate causal effect of each independent variable requires multivariate analysis. 
Accordingly, the next section presents results from an ordinary least squares regression 
analysis. The estimated effects of each of these variables on cumulative fertility, net of 
the effect of other factors in the ordinary least squares (OLS) regression model, are 
shown in Table 8.5. The residual assumptions warranted neither transformation of the 
children ever born variable nor a further check or rejection of the model in Table 8.5. 
8.3.1.1 Religiosity and children ever born 
The contribution of religious beliefs and participation as well as religious 
denomination to the cumulative fertility of the Atyap women is examined in this section 
as a test of the particularistic theology hypothesis which posits that tenets or doctrines of 
religion directly influence human fertility (Chapter 1).4 In contrast to the bivariate results 
(Appendix A8.1), the multivariate analysis shows significantly higher fertility for those 
with more intense religious beliefs, and no difference in children ever born by level of 
participation in religious activities (Table 8.5). Specifically, the predicted number of 
children increases by about 0.5 children with every 25 -unit increase in the intensity of 
religious belief (not shown). Further calculation indicates that a gain of about 11 units in 
belief is equivalent to a cumulative fertility gain of a year in the reproductive life of the 
women. The change in the significance of the association between these religiosity 
variables and cumulative fertility is due to the control for the effect of other factors, 
especially age which is a very important explanatory factor accounting for the difference 
in children ever born. Exclusion of this variable from the model inflates the residual 
mean deviation compared to the true estimate of the model thereby resulting in a 
misleading, apparently insignificant association between religious belief and children ever 
born. 
° Only the interaction between age and marriage being intact was found but it had a very negligible 
effect on religion and the socioeconomic factors, and so was excluded from the analysis. 
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Table 8.5: Ordinary least squares (OLS) regression of children ever born (CEB) among ever -married 
women age 15 -49, Zonzon Atyap, 1995 (N =317) 
Variable B SE Beta 
Religious denomination 
Catholic 0.576.* 0.206 0.074 
Protestant (RC) 
Religious participation 0.003 0.010 0.010 
Religious belief 0.021* 0.009 0.061 
Age 0.230" 0.015 0.620 
Years of schooling -0.053 0.030 -0.076 
Age at marnage -0.157" 0.034 -0.141 
Marital disruption 
Never dissolved marriage 0.657iß 0.225 0.079 
Ever dissolved marriage (RC) 
Desired family size 0.203- 0.056 0.118 
Use of family planning 
Ever used 0.743" 0.251 0.081 
Never used (RC) 
Discussion of family planning with spouse 
Twice or less 0.599" 0.191 0.086 
More often (RC) 
Husband educational attainment 
None 0.486 0.344 0.054 
Primary education 0.728* 0.288 0.092 
Secondary /Higher education (RC) 
Constant 4.609 1.147 
Adjusted R2 0.796 
F 103.574" 
Source: Zonzon Atyap Women Survey, 1995 
Notes: RC= Reference category; 
i 
p <.05; 
ii 
p<01 or p <00I 
Religion can cause individuals to subordinate self and personal motives to the 
fundamental teachings and moral precepts of the faith (intrinsic belief), while extrinsic 
belief lays emphasis on the utilitarian `uses' of the religion (Roof 1979:20). The 
associations between children ever born, religious belief, and frequency of participation 
in religious activities indicate that lifetime fertility behaviour of the women may be 
governed more by their religious belief system than by `social religious practices.' This 
suggests that Atyap women with stronger religious beliefs tend to yield to the biblical 
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injunction to be fruitful and multiply quoted at the beginning of the chapter, while more 
active participants in religious activities do not. 
8.3.1.2 Religious denomination and children ever born 
Several US national fertility studies, since the mid- 1950s, have found higher fertility 
among white Catholic than among white Protestant couples (Ford 1981; Mosher and 
Hendershot 1984; Heaton and Goodman 1985; Heaton 1987). For example, Ford 
(1981) found consistent differentials in children ever born, total births expected and birth 
probabilities at each order between Catholic and Protestant couples in 1973. 
However, Westoff and Jones (1979), focusing on births in 1971 -75, found a 
convergence of the fertility of Catholics and Protestants in the United States and 
declared an end to Catholic- Protestant differentials. Replicating the study by Westoff 
and Jones, Mosher and Hendershot (1984:189) found Catholics had slightly higher total 
marital fertility rates than Protestants in the US than those reported by Westoff and 
Jones. The data used by Westoff and Jones in demonstrating the convergence in fertility 
excluded predominantly Catholic Hispanic women thereby under -representing Catholics 
with high fertility (Mosher and Hendershot 1984:187). Mosher and Hendershot 
therefore concluded that although there tended to be a convergence of fertility of the 
white Catholics and non -Catholics in the 1970s, the effect of religion was still important 
and significant. Hence, they considered the declaration of an end to Catholic- Protestant 
differentials by Westoff and Jones (1979) premature. Using more recent data (1982, 
1988), Mosher et al. (1992:207 -11) found no significant variation in marital fertility of 
Catholics and Protestants in the US; but the data still revealed Catholic- Protestant 
difference in total fertility, suggesting that the fertility differences between the two 
denominations were `due to differences in timing and extent of marriage.' 
In Nigeria, Ekanem (1974) reported a small excess of Catholic over Protestant 
fertility among his sample from the eastern part of the country. Similarly, Isiugo- 
Abanihe et al. (1993) using 1987/88 data of Nigerian urban women, also found Catholics 
tended to have higher fertility than Protestants although they considered the variation too 
small to warrant the incorporation of religion into the multivariate analysis. By contrast, 
studies of other African countries have found higher fertility among Protestants than 
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Catholics. In all seven African countries studied by Adegbola (1988:2.2.14), the 
numbers of children ever born and living children were found to be greater for 
Protestants than for Catholics by about half a child. Consistent with Adegbola's (1988) 
findings is the 1981/82 Nigerian Fertility Survey which indicated that the TFRs, five 
years prior to the survey, were 5.8 for Catholics, 6.7 for Protestants, and 6.5 for Muslims 
and Other Christians6 (NPB and ISI 1984:84). However, except for age, the effect of 
other fertility -influencing variables such as ethnicity, education and age at marriage was 
not controlled in that analysis of the Nigerian Fertility Survey. Berhanu (1994:27), in a 
study of women 15 -49 years old in Shewa region, Central Ethiopia, found differentials 
among three Christian religious groups, with Protestants having higher fertility by 11 per 
cent and four per cent than Orthodox Christians and Catholics respectively. The effect 
of religion was stronger in the rural Ethiopian sample than the urban. 
In addition, predominantly Catholic societies such as Italy, France, Austria and 
Luxembourg now have very low levels of fertility (see Lucas and Meyer 1994:65) 
compared with that of Catholics in societies not predominantly Catholic. Day (1968) 
attributed the low fertility of Catholic nations to the large Catholic population size and 
concluded that Catholic fertility increases only where Catholics form a minority and/or 
suffer political discrimination. 
Among the Atyap in 1995, ever -married Catholic women had, on average, about 
half a child more than did their Protestant peers, controlling for other factors (Figure 
8.2), a statistically significant difference. This difference in fertility was revealed 
especially when age at first marriage, in which the two groups significantly differ 
(Chapter 7), was introduced into the equation. Hence, the multivariate analysis reveals a 
difference that was hidden in the bivariate analysis (Tables 8.4 and 8.5). 
The particularistic theology hypothesis posits that theological tenets about family 
size, abortion and acceptable contraception directly govern human fertility, thereby 
accounting for differences in fertility behaviour of religious groups (Chapter 1). 
5 The seven countries are the Republic of Benin, Cameroon, Ghana, Kenya, Lesotho, Nigeria and 
Senegal. 
6 These include fundamentalist denominations such as the Assemblies of God, Cherubim and Seraphim, 
Apostolic Church, Celestial Church and other unnamed denominations (NPB and ISI 1984:57). 
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Figure 8.2: Difference in cumulative fertility and surviving number of children 
between Catholics and Protestants. Multivariate least squares (OLS) 
regression coefficients and difference of means 
0.6 Multivariate 
0.1 Bivariate 
0.4 Multivariate (Surviving children) 
0.2 Bivariate (Mean surviving children) 
0 0.1 0.2 0.3 0.4 0.5 0.6 0.7 0.8 0.9 1 
Difference 
Sources: Tables 8.4 and 8.5 
Notes: Bivariate = difference in means 
Multivariate = difference in metric regression coefficients representing the difference in means 
The values for surviving number of children are not shown in any table. 
This implies that the theological tenets result in differences in these three factors and, 
consequently, fertility behaviour. But the evidence for the Atyap seems to run strongly 
against these implications of the particularistic theology hypothesis. It has been shown 
that there are no significant differences in desired or ideal family size among the religious 
denominations, although the Catholic women tended to have higher fertility preferences 
than Protestant women (Chapter 5), All clergymen in this study condemned abortion 
(Chapter 6), and almost all (99.4 per cent) of the 1995 Zonzon Atyap Women Survey 
respondents opposed abortion of unwanted pregnancies. Only about four per cent of 
Catholic women and two per cent of Protestant women reported they had ever used 
abortion. This indicates that both Atyap Catholics and Protestants hold similar views 
regarding abortion and there is no significant difference in its practice between the two 
denominations (cf. views of Johnson in Section 1.5). The proportions of Catholics and 
Protestants who had ever used modern contraception differed but the multivariate 
analysis showed the difference was not statistically significant (Chapter 6). 
Thus, except for age at marriage or discussion of family planning with spouse, 
controlling for desired family size, contraceptive use and other confounding factors 
shown in Table 8.4 still revealed no significant difference in fertility between Catholics 
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and Protestants. After including age at marriage in the equation, the result showed that 
Atyap Catholic women had given birth to an average of 0.6 of a child more than their 
Protestant counterparts in 1995 (Figure 8.2). This higher fertility of Catholic women 
than Protestant women is supported by some of the studies earlier discussed in this 
section, but also contrasts with others. Based on the fertility environment of little or no 
statistically significant differences in the behaviour of the two groups in most of the 
fertility determinants examined in this study, and the significantly higher age at marriage 
for Catholics than for Protestants, Catholics should have lower fertility than Protestants. 
The higher fertility for Catholics than Protestants suggests Catholics are having 
more closely spaced births than Protestants, probably as a result of factors such as 
frequency of sexual intercourse, birth intervals, and, possibly, infant or child mortality. 
Since contraceptive use is at least roughly controlled, the difference we observe is above 
and beyond what we would expect from the fact that the Catholic women also made less 
use of modern contraception (Chapter 6). 
The 1995 Zonzon Atyap Survey informants alluded to a shortening of the interval 
between births among younger couples and attributed it to lack of self -control in sexual 
behaviour resulting from consumption of liquor which, unlike the Protestant churches, 
the Catholic Church among the Atyap accepts (Chapter 7). My focus group discussion 
data suggest that frequency of intercourse may be higher among Catholics than 
Protestants. In this context, Catholics, who also tend to make less use of modern 
methods of contraception, may have closely spaced births. A shortening of birth 
intervals among predominantly Catholic Rwandaise, for example, offset the fertility - 
lowering effect of a high mean age at marriage (21.3 years) and produced a fertility rate 
of about 9 children per woman in 1983 (Locoh 1994:113). 
Group discussion participants in the 1995 Zonzon Atyap Survey asserted that 
stunting of growth and death of infants were rising as a result of close spacing of births 
especially by young Atyap couples. Personal detailed observations of the community 
lead me strongly to suspect that infant mortality is higher among Catholics. 
Differentials in fertility due to the effect of mortality may be examined by using 
surviving number of children as the dependent variable. There was no statistically 
significant difference in the fertility behaviour of the two religious denominations, when 
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the children ever born variable was replaced in the regression model in Table 8.5, with 
that of surviving number of children as the measure of fertility (not shown). This result 
suggests that the difference in children ever born between Catholics and Protestants may 
be a function of differences in infant and child mortality. 
Explanation for higher infant or child mortality among Catholics than Protestants 
may lie in the difference in family interaction patterns (Chapter 7). The Catholic 
Church's greater emphasis on authority could be making family interaction Iess 
egalitarian than that of Protestant women (Chapter 7). Consequently, Catholic women 
may have less power for successfully bargaining in matters relating to sexual relations 
that influence birth intervals and, subsequently, fertility and child mortality. This 
suggests that, among the Atyap, religious doctrines governing family interaction may be 
as important as the two sources (differences in ideal or desired number of children and in 
the willingness and ability to control fertility) considered to be the most important in 
explaining variations in fertility behaviour of religious groups (Chapter 1). 
Another denominational difference is that of the ECWA, a Protestant Christian 
group, and the Non -ECWA (Catholic, Anglican and Baptist). An ECWA Atyap woman 
had 0.6 of a child less than the Non -ECWA woman in 1995 (Appendix A8.3). Greater 
proportions of ECWA women had used a modern method or were currently using any 
method of contraception: this may account for the variation between the two 
denominations. But, as earlier mentioned, the difference in use of contraception or 
methods of family planning between the ECWA and Non -ECWA was not statistically 
significant after controlling for other variables. There were also no significant differences 
in mean desired family size and nuptiality patterns (Chapters 5 and 7). This implies that 
factors other than those employed for examining fertility differentials in this study may 
also be playing an important role in reducing fertility of the ECWA women. 
8.3.1.3 Education and children ever born 
Education is singled out for discussion because of its close link to the Christian religion, 
and the emphasis modernisation theorists lay on its importance in changing fertility 
behaviour. As already mentioned, Caldwell (1982) strongly emphasised the 
`Westernising' effects of education but also reported that it has less effect on the fertility 
behaviour of West Africans (Chapter 1), perhaps because the wealth flows towards the 
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parent may be maximised when there are many children and they are highly educated 
(Caldwell 1976:343 -4). Education is also important as an indicator of socioeconomic 
status that is vital in the test of the influence of religion on fertility as opposed to 
socioeconomic factors. Since education is widespread in this northern rural community 
(Chapters 2 and 4), it is necessary to discuss its relationship to fertility in greater detail. 
Education is perceived by the Atyap to be asserting an influence on their group's 
reproductive behaviour, although there is no general consensus. While many 
respondents in both in -depth interviews and group discussion sessions argued that it has 
a negative effect on fertility, a few believed otherwise. Those who perceived it as 
asserting a negative influence on family size generally argued that the quest for good 
education, especially for their children, made and would continue to make the younger 
generations have fewer children. For example, Mrs Pamela, one of the participants in the 
discussion group of educated rural women, explained, `Now people want better quality 
children and know they have to give them the best education they can afford. This is 
why we will reduce the number of children' (33- year -old secondary school graduate and 
mother of four children). Mrs Welenm and Rev. Pas observed that, in the long run, 
parents who gave a good education to their children had the status of the family 
promoted in terms of wealth and prestige by the children. This suggests that parents 
invest in training or educating their children so as to increase their ability to make 
returns. 
Those who held a contrary view argued that some of the people with tertiary 
education were still having many children because they had the resources to train them 
well. However, there tends to be more evidence supporting the former rather than the 
latter view. All respondents agreed that education encourages the use of modern 
methods of birth control and abortion and, as has already been mentioned, the high 
educational aspirations for their children motivated the suggestion of high ideal age at 
marriage by the Atyap respondents. The focus groups of educated women suggested 
smaller ideal family sizes (range of 3 -6) than did their uneducated counterparts whose 
range was 5 -10. Besides, education is positively associated with age at first marriage 
(Chapter 7). All these tend to suggest that education may be the best contraceptive 
(Mauldin and Berelson 1978:90) through its general influence on other fertility 
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determinants (Caldwell 1982:302 -15; Cochrane 1979:147; Tan and Haines 1984:73; 
UNICEF 1994:42 -3). 
However, the Church has been shown to be active in the provision of Western 
education and in encouraging attainment of higher education (Chapter 4), thereby 
enhancing the contraceptive role of education. The effect education has on fertility can 
partly be attributed to this role of providing and promoting the acquisition of Western 
education. 
The preceding discussion suggests that the education of children, especially during 
economic hardship in a pro -individual- choice environment that allows individuals to liaise 
with God about the appropriate number of children, can play an important role in making 
couples adjust their fertility downwards. Economic difficulties militating against 
providing education and other basic necessities also resulted in decline in fertility 
aspirations in two rural areas of Zimbabwe in the 1980s (Mhloyi 1988:2.3.13 -15). Thus, 
the combined effect of economic difficulties, the stressing of the importance of attaining 
high educational levels by the Church, and the secularising effect of Western education 
albeit small, can be expected to affect fertility negatively. 
Both the bivariate and multivariate analyses show that fertility declines as years of 
schooling increase (Tables 8.4 and 8.5, Appendices A8.1 and A8.3), confirming the 
assertion by some of the women that education negatively influences fertility. As 
reported for the nation as a whole (Isiugo -Abanihe 1994a), the more the years of 
schooling for a woman, the fewer the children ever born to a woman (Appendix A8.3). 
However, this statistically significant association remains only at the 10 per cent level 
(Table 8.5) after husband's education is controlled. A model with educational attainment 
measured as levels produced the same result (not shown). Women whose husbands have 
no formal education and those with primary education had more children than those 
whose husbands had secondary or higher education. However, the association between 
women with uneducated husbands and children ever born is significant only at the 10 per 
cent level. This finding on the greater effect of man's education is supported by studies 
on other parts of Africa (United Nations 1995:87 -8). 
The strong influence male partners in Africa have on fertility decisions (Section 
5.1) requires that husband's education be also examined in studies of fertility behaviour. 
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The need for this is confirmed by this study that shows a husband's education has a 
greater influence on the number of children ever born than wife's education. The number 
of children ever born increases with the level of education of the husband. However, the 
difference between children ever born to women of husbands with no education and that 
of those with secondary or higher education is not statistically significant. A woman 
whose husband has primary education has about 0.7 children more than a woman whose 
husband has secondary or higher education. 
This result was expected since the discussion group of married men asserted that 
men with higher education (especially tertiary education) had accepted and were 
encouraging their wives to use modern contraception for both spacing and stopping 
childbearing. Some of the women respondents reported that their husbands provided the 
contraceptives they used. For instance, a 34- year -old educated non -working mother of 
five children, while discussing the consequences of non -provision of free family planning 
services by the government, remarked, `I am fortunate that my husband [a degree holder 
and government senior employee] approves and pays for the IUD I use.' Another 25- 
year -old woman and mother of two surviving children reported that her husband, who 
had post -secondary education, took her to the hospital and chose the contraceptive 
method she was using (the IUD). She was at the Zongon -Kataf Government General 
Hospital because she was experiencing severe stomach pains three months after the 
insertion of the IUD (which she attributed to the effect of the method), but the husband 
would not consent to its removal. 
The inverse relation between education and children ever born suggests that an 
improvement of the educational status of Atyap men and women will promote fertility 
decline as observed in many other societies. However, this might be true of Protestants 
but not of Catholics who tend to be more traditional, have higher ideal family size 
(Chapter 5), use modern contraceptives less (Chapter 6), and have a higher incidence of 
remarriage (Chapter 7) than the Protestants. 
The greater influence on cumulative fertility of husband's education than that of 
the wife suggests that the women tend to adhere to the Church's teaching that they 
Sample size could be responsible for this result, but see Bailey (1986:78, 83) for possible explanations 
for the absence of statistically significant variation between the CEB of women whose husbands have no 
education and those with secondary or higher education. 
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should accept their partners' final decision on family size (Section 5.7). It also suggests 
that the men may be more secularised in their fertility behaviour than the women, as their 
educational level rises. Studies have shown that men are less religious than women 
regardless of the type of religion (Arroyo 1992:5; see also Miller and Hoffmann 
(1995:63). The discussion group of married men also observed that Atyap women are 
more religious than Atyap men. 
It has been shown that education, be it of wife or husband taken alone, significantly 
reduces fertility, while religion has a positive relationship to fertility. The proposed 
hypothesis that religion has greater influence on fertility than education among this 
intensely religious Atyap community was stated in the beginning of the chapter. The 
importance of the influence of each of these factors is therefore examined in the next 
section. 
8.3.1.4 Religion and education: which has greater effect on cumulative fertility? 
In order to determine the joint performance of the three religion variables in explaining 
the difference in children ever born to Atyap women, regression models with a 
combination of demographic, socioeconomic and religion variables were employed. The 
multi -stage analysis approach allows independent examination of the contribution of each 
set of variables and the pattern of variations. Table 8.6 shows the R2 and the R2 change 
and significance levels for a number of models based on the variables in the OLS 
regression model in Table 8.5. 
The focus of analysis is on the joint effect of religion variables on cumulative 
fertility after controlling for the effect of all other relevant variables. Therefore, Model 
1, which includes age, age at first marriage, marital disruption, desired family size, ever 
use of contraception and discussion of family planning with spouse, is the baseline model. 
In Model 2, the socioeconomic variables, years of education of the women and 
educational levels of their husbands, are added to the equation in Model 1, while the 
religion variables are added to those in Model 2 to create Model 3. Religious 
participation, shown to have no significant relationship to children ever born, in Table 
8.5, is the variable that was eliminated in Model 4. The contribution of the Christian 
religion to the explanation of differences in children ever born is statistically significant 
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after adjusting for the effect of the demographic and socioeconomic variables in Models 
1 and 2 (Table 8.6). 
Table 8.6: OLS regression models of the religion variables and socioeconomic variables 
(N =317) 
Nested models R2 Adj. R2 Rechange F change df 
(1) (2) (3) (4) (5) (6) 
Panel A 
Model 1: Demographic variables (DV) 0.786 0.782 (189.540 * *) 6 
Model 2: Demographic and socioeconomic 
variables (DV + SV) 0.794 0.788 0.008 4.174 ** 9 
Model 3: Demographic, socioeconomic and 
religious variables (DV + SV + RV) 0.803 0.796 0.009 4.787 ** 12 
Model 4: Parsimonious Model 0.803 0.796 (113.308 * *) 11 
Panel B 
Model 1: Demographic variables (DV) 0.786 0.782 - (189.540 * *) 6 
Model 2: Demographic and religious 
variables (DV +RV) 0.794 0.788 0.009 4.253 ** 9 
Model 3: Demographic, socioeconomic and 
religious variables (DV + RV + SV) 0.803 0.796 0.009 4.708 ** 12 
Model 4: Parsimonious Model 0.803 0.796 (113.308 * *) 11 
Source: Zonzon Atyap Women Survey, 1995 
Note: df= degree of freedom; * *p<01 or p <.001 
Values in bracket are the F values, not F change. 
The R2 change and the F statistics are comparable for each of the religion and 
education variable sets after controlling for the demographic variables.8 These sets of 
variables separately contributed approximately the same and statistically significant R2 or 
proportion of explained variation in the dependent variable, after adjusting for the other 
set (Column 4, Panels A and B). The proportion of variance explained by religion 
remains the same either adjusting for socioeconomic variable or not, indicating that the 
effect of religion is independent of education of wife and husband, the socioeconomic 
measure. 
However, indices for the sets of religion and education variables were computed 
and Z- scores were calculated to transform the indices into variables of the same unit of 
measurement or scale (see Weisberg 1985:149; Whitt 1986:174 -89). As expected, the 
use of the Z- scores variables did not remarkably alter the estimates of the coefficients of 
the other variables in the regression model presented in Table 8.6. The test on whether 
a The contribution of each set of education and religion variables to the explained variation in children 
ever born is fairly small so that some researchers may consider it to be unimportant, but their 
significance level and consistency of effect indicate they are important. 
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regression coefficients were statistically different, a statistical test equivalent to the 
common practice of comparing standardised regression coefficients, gave a value of 
Student's t of 1.237 which is not significant. A similar test using only women's 
education was also not statistically significant (not shown). Thus, the tests for the 
hypothesis that the Christian religion may have a greater influence on fertility behaviour 
of the Atyap than Western education, earlier stated in the chapter, is not supported by 
the 1995 Zonzon Atyap Women Survey data. But the tests also show that the 
importance of education to Atyap fertility behaviour does not exceed the importance of 
religion. 
8.3.2 Current fertility 
The 1995 Zonzon Atyap Survey respondents strongly alluded to a decline in fertility. 
The population pyramid also suggested that a decline in fertility had started more than a 
decade preceding the survey (Chapter 4). These encouraged me to assess current 
fertility of the Atyap. I used the approach of FOS and IRD/MI (1992) for Nigeria to 
calculate the age -specific fertility rates (AFSRs). The age -specific fertility rates ( AFSRs) 
for the four year period were calculated using the number of woman -years of exposure in 
each of the specified five -year age groups during the four years preceding the survey as 
the denominator (FOS and IRD/MI 1992:24). The problem of birth displacement, 
resulting from recall difficulties, has little effect on births of this period (Section 3.7). 
The total fertility rate (TFR), which measures recent births (Mosher et al. 1992:210), 
was calculated by summing the age - specific fertility rates for the five -year age groups 
and multipling by 5. When TFR is based on live births for only a few years, a large 
sample size is required to produce stable estimates of age -specific fertility rates (Mosher 
et al. 1992:202). Therefore, care is needed in interpreting the TFRs of this study. The 
distribution of all Atyap women according to age group and the live births four years 
prior to the 1995 Zonzon Atyap Survey, used for the estimation of the rates shown in 
Table 8.7 and Figure 8.3, are presented in Appendix A8.4. 
The Atyap's pattern of age -specific fertility indicates very low fertility (16 live 
births per 1000 women) for the youngest age group, and a concentration of births in age 
groups 20 -34 with a peak of 263 births per 1000 women at age 25 -29 years. The 
declines after the peak, except for age group 40 -49, are small. 
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Table 8.7: Age -specific fertility rates (per 1000 women) and total fertility rates (I FR), four years 
preceding survey, Zonzon Atyap 1995 and Nigeria 1990 
Age- specific fertility rates (ASFRs) 
Variable 
Zonzon 
North- 
west 
Nigeria: Region 
North- South- South - 
east west east Rural 
Panel A 
Age group 
15 -19 16 196 2I2 71 107 164 
20 -24 204 294 270 213 277 286 
25 -29 260 285 236 275 291 275 
30 -34 263 238 218 229 224 227 
35 -39 190 155 137 187 160 167 
40-44 164 118 125 79 72 102 
45-49 69 59 87 73 49 73 
TFR 15 -49 5.8 6.7 6.4 5.6 5.9 6.5 
Panel B 
Currently married women using any 
method of contraception ( %) 22.8 1.2 2.0 15.0 8.8 3.6 
Using modem methods (%) 14.1 0.7 1.3 10.5 3.9 1.9 
Median age at first marriage (women 25- 
49 years) 18.0 15.4 15.2 19.7 18.3 16.3 
Median age at first birth (women 25 -49) 19.0 19.5 18.8 20.5 19.6 19.4 
Sources: Zonzon Atyap Women Survey, 1995 
Makinwa -Adebusoye and Feyisetan (1994:49), for ASFRs and 1FRs of regions 
FOS and IRD/MI International (1992:23,43,61), for Panel B 
In addition to reflecting the desire to space births throughout marital life, as also shown 
by the patterns of the other regions in Figure 8.3, the Atyap's pattern of a more 
pronounced fertility decline at ages 45 -49 also reflects the onset of sterility. 
In contrast, the patterns of the age -specific fertility rates in other regions of Nigeria 
differ sharply. There is a higher concentration of births in age groups 15 -29 than other 
ages in the northern regions. The fertility of the youngest age group is extremely high 
(196 and 212 births per 1000 women in the Northwest and Northeast respectively) 
relative to that of their Atyap counterparts. The births reach a peak of 294 children per 
1000 women in the 20 -24 age group of northwest region, and a larger and more gradual 
decline of the rates at the older age groups than observed among the Atyap. 
Figure 8.3: Age - specific fertility rates (per 1000 women) according to region, by 
age, Zonzon Atyap, 1995 and Nigeria, 1990 
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Variations in the age at first marriage, with greater delay among the Atyap, may 
partly account for the differences in fertility peaks (Section 7.3.3). Of 173 teenage 
Atyap women, about 92 per cent were never married and only about seven per cent were 
mothers in 1995. In contrast only 13 per cent of teenagers among the northwest region 
sub -sample were never married, and 41 per cent were mothers in 1990 (FOS and 
IRD/MI 1992:34). Thus the very low ASFR for age group 15 -19 years among the 
Atyap may largely be due to the high proportion of never - married women as well as the 
generally negligible premarital childbearing in Zonzon. 
The Atyap and ethnic groups in the southern regions have a similar marriage 
pattern (Chapter 7; Table 8.7) but Atyap women aged 15 -29 have lower age -specific 
fertility rates, and reach their peak later. These differences in the pattern of fertility rates 
suggests that the Southern regions may be having high premarital childbearing which, as 
already mentioned, is quite negligible among the Atyap, and that married younger Atyap 
women (15 -29) may be practising wider birth -spacing than their counterparts in the 
South. Although the Atyap also have the lowest peak in age -specific rates, their older 
women (35 -49) have higher fertility rates thereby resulting in a similar TFR to those of 
the women in the southern regions. 
The TFR indicates that if current fertility rates remained constant, an Atyap woman 
would give birth to an average of six children during her reproductive life rather than the 
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nine children born to the 40 -49 cohort completing their fertility in 1995. In contrast, 
women in the northwest region and other rural Nigerian communities, in 1990, would 
have a TFR and completed fertility of seven children (Table 8.7), indicating no change in 
fertility behaviour. The fertility behaviour of the Atyap was expected to be similar to 
those of the educated and predominantly Christian southern Nigerian sociocultural 
groups. The TFRs of the three subgroups, the Southwest and Southeast in 1990 and 
Zonzon Atyap in 1995, are similar, approximately six children per woman (Table 8.7). 
The estimated TFR for the predominantly Christian Igbo in Imo State, Nigeria, was 
approximately seven children in 1995 (Odimegwu and Zerai 1996:71, 85). The TFR of 
the Atyap, though lower than that of some rural sub -populations of Nigeria, is still high 
relative to the 5.3 reported for rural Botswana in 1988 (Cohen 1993 :35), and less than 
two children per woman for developed societies (Caldwell et al. 1998:2 -3). This 
indicates that fertility of the Atyap is still typical of the estimated range for West Africa, 
mentioned earlier in the chapter. 
The 1995 Zonzon Atyap Survey respondents alluded to a decline in fertility among 
the Atyap, as mentioned earlier in the chapter. The current fertility rate of the Atyap 
suggests that a significant fertility decline has occurred relative to the traditional 10 or 
more children or to the average of nine children for the 45 -49 age group. The TFR of 
six children per woman also suggests that by 1995 fertility had dropped even lower than 
that of the predominantly Muslim northwest region in 1990. However, as already noted, 
the Hausa may have also experienced further declines in fertility between 1990 and 1995. 
The Atyap women not only perceived the fertility decline, but also put forward an 
array of reasons for it. Some saw the roots of fertility reduction in economic hardship 
and preference for quality children rather than quantity as already mentioned. Other 
respondents proposed other factors such as health hazards resulting from having many 
children and changing sex roles in childrearing with women taking more responsibilities 
in meeting the financial needs of children being commonly mentioned. The latter reason 
is interesting since it contrasts with the popular view that high fertility is sustained in 
Sub -Saharan Africa because the men have less responsibility in childrearing (Caldwell 
and Caldwell 1987). But some Atyap women reported that they persuaded their 
husbands to allow them to use family planning for spacing or stopping childbearing 
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the children. 
8.3.2.1 Religious denomination and current fertility 
The results of the cumulative fertility have shown that variations by religious 
denomination, therefore the difference in current fertility by denomination was also 
examined The estimated TFRs for the religious denomination categories of Catholic and 
Anglican/Baptist were approximately seven children (Appendix A8.5). But the number 
of Catholic women, though most likely representative of the denomination, was too small 
to have produced decisive estimates of fertility rates. Thus, the recoded religious 
denomination variable of ECWA and Non -ECWA (Anglican, Baptist and Catholic) was 
employed to examine the Atyap women's current fertility. The distribution of women 
according to religious denomination by age and the live births per women four years 
prior to the 1995 Zonzon Atyap Survey are presented in Appendix A8.4, and the ASFRs 
and TFRs by religious denomination are shown in Table 8.8 and Figure 8.4. 
Table 8.8: Age- specific fertility rates (per 1000 women) by religious denomination, and some 
demographic characteristics, Zonzon Atyap, 1995 
Characteristics Religious denomination 
ECWA Non -ECWA' 
Age 
15 -19 6 24 
20 -24 163 250 
25 -29 223 296 
30 -34 234 295 
35 -39 125 250 
40 -44 139 194 
45 -49 44 97 
TFR 15-49 4.7 7.0 
Number of women 311 288 
Never married 38.6 32.3 
Currently married women using any method of contraception ( %) 26.9 18.7 
Using modern methods ( %) 18.3 9.9 
Median age at first marriage (women 25 -49) 17.0 18.0 
Median age at first birth (women 25 -49) 19.0 19.0 
Source: Zonzon Atyap Women Survey, 1995 
Notes: The ASFRs are calculated from figures presented in Appendix A8.7 
More ECWA than Non -ECWA women tended to have four or fewer children as 
their desired or ideal family size (Section 5.8), and had a greater proportion using 
modern contraceptives (Section 6.6.2). It has been earlier shown that the ECWA 
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women have a lower cumulative fertility than the Catholic and Anglican/Baptist women. 
Similarly, the current fertility results indicate that women affiliated to the ECWA 
denomination have lower age -specific and total fertility rates than Non -ECWA women. 
Specifically, the TFR of the Non -ECWA (7.0) is larger than that of the ECWA (4.7) by 
about two children. In other words, if current fertility rates were to hold throughout 
their reproductive span, the ECWA women would have completed family sizes that 
average approximately two children less than women in an Anglican, Baptist or Catholic 
denomination. 
Generally, the above results have shown that fertility behaviour of the 
predominantly Christian Atyap differs from that of women in the predominantly Muslim 
northern regions. 
Figure 8.4: Age -specific fertility rates (per 1000 women) according to religious 
denomination, by age group, Zonzon Atyap, 1995 
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They also tend to confirm the expectation of variation in fertility behaviour by religious 
denomination with Catholics having higher fertility rates than Protestants, particularly the 
ECWA women. The Other Protestants (Anglican and Baptist) and Catholics tended to 
have similar fertility rates but the ECWA had lower fertility rates than both the Catholics 
and Other Protestants (Non -ECWA). 
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These results then raise the question why the ECWA women have lower fertility 
rates since use of modern methods of family planning seems not to result in any 
significant difference in fertility of the religious denominations. There is also no 
difference in mean number of children ever born and the ECWA tend to marry a year 
earlier than the Catholics (Chapters 5 and 7). It has been shown that a greater 
proportion of ECWA women than women in the other denominations had never married 
in 1995 (Chapter 7). The ECWA also differ significantly in family interaction as 
measured by interspousal communication (Chapter 7), which suggests that the ECWA 
spouses have a more egalitarian relationship that enhances the women's ability to 
successfully bargain for lower fertility, as suggested by Bankole (1995:317) (see Chapter 
5). These factors may be contributing to the lower fertility rate among the ECWA than 
among the Catholics and Other Protestants. 
Although family interaction is a possible factor contributing to the lower fertility 
among the ECWA, it was not adequately investigated during the 1995 Zonzon Atyap 
Survey. This and the other factors the women cited as contributing to fertility decline 
among the Atyap are worth examining. A future study that includes indicators of these 
factors may also be useful in identifying the factors contributing to lower fertility among 
the ECWA and the reduction in fertility among the Atyap. 
8.4 Summary 
The effect of religious denomination, belief and participation on fertility of the Atyap has 
been examined in this chapter. The levels of both cumulative fertility of ever -married 
women (5 children) and total fertility rate (about 6 children) of the Atyap women in 1995 
are typical of high fertility populations of the LDCs. The TFR of the Atyap rural women 
is the same as the estimate reported for the southern regions of Nigeria in 1990, but 
lower than the about seven children per woman estimated for the northern regions in 
1990 (Table 8.7) and the Igbo of Imo State, Nigeria, in 1995 (Odimegwu and Zerai 
1996;71). 
Fertility may have already started declining among the Atyap (see also Chapter 4). 
The pattern of the ASFRs suggests that there has been a marked reduction in fertility 
rates at younger ages (15 -34 years); the desire to space births tends to be achieved 
efficiently throughout marital life; and birth stopping is frequently practised by the oldest 
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age group (45 -49 years). This supports the proposition by Caldwell et al. (1992:220) 
that: 
...the African fertility transition...will be characterized by fertility decline at all 
ages...young adult attempts to avoid ...marriage and efforts at birth spacing...will 
continue to be important driving forces in the African transition. The transition will 
not be dominated by changes among older women... 
It was shown that Catholic women have higher cumulative fertility (0.6 children) 
and TFR (7 children) than Protestant women. The higher fertility for Catholics than 
Protestants suggests that Catholics are having more closely spaced births than 
Protestants, since the variation is revealed after age at marriage is held constant. Thus, 
differences in doctrines relating to family interaction and life style patterns may account 
more for the fertility differentials between Atyap Catholics and Protestants in 1995 than 
theological tenets about family size, abortion and use of modern contraception. The 
ECWA Protestant denomination was shown to have a lower TFR (about 5 children) than 
the Non -ECWA (Anglican, Baptist and Catholics) women (7 children). Why the ECWA 
women have lower fertility was not determined but they seem to be innovators regarding 
use of modern contraception and fertility reduction. 
The religiosity variables associate with fertility of the Atyap women differently. 
The variation in children ever born by intensity of religious belief, albeit small, confirms 
the hypothesis that the stronger the religious belief, the higher fertility will be (Chapter 
1). This supports the particularistic theology hypothesis that religion in itself has an 
effect on fertility. In contrast, there was no significant association between frequency of 
participation in religious activities and children ever born. These results indicate that life- 
time fertility behaviour of the women is governed more by their religious belief system 
than by social religious practices. 
The teaching of religion as a subject in educational institutions of Nigeria makes it 
hard to isolate the influence of Western education on fertility and related behaviour. But 
the negative influence of Western education on the fertility of this educated community, 
as shown by the multivariate analyses, could indicate the progress of secularisation of 
which the people may not even be aware (Morris 1987; Nash 1992). However, the 
resurgence of spiritualities, a fundamentalist religious phenomenon that is `integrated into 
broader cultural, ethnic or nationalist movements' and believed to be unsecularising the 
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world (Ryan 1997:82), is a well established phenomenon in Nigeria (see Turaki 
1993a:226). This might stall the secularisation of the Atyap and the expected significant 
fertility reduction. 
The tests of the hypothesis that religion will have greater influence on fertility than 
Western education showed that both the joint effects of religious denomination, 
participation and belief and that of education of wife and husband are similar. Both the 
direct and indirect effects of religion on the other determinants of fertility and fertility 
suggest that future studies in this community will find it helpful not to ignore religion. 
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Chapter 9 
Summary and conclusion 
9.1 Introduction 
This study of the rural Atyap community of Kaduna State, Nigeria, has focused on three 
objectives. The first objective was to provide current information on fertility 
determinants among the Atyap and to establish their fertility rates with the purpose of 
examining the assumption, expressed in much of the literature, that Northern Nigeria is 
culturally and demographically monolithic. The second objective was to examine the 
effect of religion on perceptions and the implementation of some of the strategies of the 
1989 Nigerian National Population Policy principally. The third and main objective was 
to explore the influence of religion on fertility behaviour. 
To accomplish these objectives an institutional approach, which considers `...the 
interconnections between the cultural, political, social, and economic forces shaping 
reproductive behaviour' (see Figure 1.2) and employs narrative modes together with 
systematic statistical analysis to explain their relationship (Greenhalgh 1994:16 -17), was 
adopted. This approach allowed me to bring to bear both qualitative and quantitative 
evidence on the research questions (see Chapter 3). It proved to be very useful for 
explaining the possible linkages between religion and political performance of 
governance, education, attitudes towards family size, and family planning, the proximate 
determinants and fertility behaviour. 
To achieve the third objective, two main assertions were explored: first, the 
assertion that the resistance to fertility decline in Sub -Saharan Africa, especially West 
Africa, is due to a traditional religious system `that operates directly to sustain high 
fertility', even after its adherents have been converted to another religion (Caldwell and 
Caldwell 1987:409; see also Parrinder 1954; Southwold 1973:163); second, the assertion 
that religion has lost or is losing its full influence on individuals and social institutions in 
developed and developing societies (Berger 1967; Wilson 1985; Bibby 1987; Roof and 
McKinney 1987). In relation to the second assertion, the particularistic theology 
hypothesis, which holds that religious doctrinal differences relating to fertility 
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determinants, as opposed to socioeconomic factors, account for fertility differences 
among religious groups, was tested. 
A number of hypotheses, presented and discussed later in the chapter, were 
formulated to guide the analyses of the 1995 Zonzon Atyap Survey data for the 
accomplishment of the third objective. The fmdings of this study are summarised in 
relation to objectives and are sequentially presented below. 
9.2 Summary of findings 
9.2.1 Characteristics, fertility determinants and fertility rates of the Atyap (Objective 1) 
Demographic and socioeconomic characteristics of the Atyap: The survey data 
showed that the Atyap have an age structure that is typical of high- fertility societies, and, 
as found in other rural communities in Nigeria (Katcha 1978; NPB and ISI 1984; FOS 
and IRD/MI 1992), the sex ratio was in favour of women (Chapter 4). It was shown 
that 98 per cent of Atyap girls were enrolled in primary school and 73 per cent were in 
secondary or tertiary institutions (Figure 4.3), indicating that the Atyap have met the 
Caldwells' (1993) threshold for fertility decline (Chapter 4). About 80 per cent of the 
Household Survey population had received formal education, indicating a pattern similar 
to those of communities in Southern Nigeria where missionary activities were also 
intensive (Table 4.2). Thus the Atyap are no longer purely agriculturalists but are 
increasingly involved in employment in the modern sector of the Nigerian economy as a 
result of the acquisition of Western education. The Atyap woman, as observed for other 
West African societies (Lesthaeghe 1989:41), also has economic autonomy (Chapters 2, 
4 and 7). These characteristics, particularly education, influenced the fertility of the 
Atyap as asserted by modernisation theorists (Chapter 1). 
Religion of the Atyap: It was shown in Chapters 2 and 4 that the Atyap's Traditional 
religion was different from that of the Yoruba whose Traditional religion might have 
formed the basis of Caldwell's observations of the influence of the African Traditional 
religion on fertility behaviour on West Africans. Features of African Traditional religion, 
such as ancestor worship and the belief in reincarnation, that serve as props for high 
fertility (Caldwell and Caldwell 1987; Caldwell et al. 1992) were found either to be 
weakly held or not existing in Abwoi, the Traditional religion of the Atyap. 
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The Atyap were shown to be almost entirely Christian and, based on two measures 
of religiosity (religious beliefs and participation in religious activities), highly religious 
(Chapter 4). The Christian churches, especially the Evangelical Churches of West Africa 
(ECWA), as found among the Atyap neighbours in southern Kaduna State (Turaki 
1993b; Burnham 1987), made such a great impact on the Atyap that most of their pre- 
existing religious beliefs and their cultural practices, considered not to exist in the 
Christian faith by the Atyap, were wiped out (Chapters 2 and 4 -8). Thus, the Atyap 
seem not to have retained allegiance to their Traditional religion after conversion to 
Christianity as claimed, by Parrinder (1954), and Caldwell and Caldwell (1987), for 
example, to have widely occurred in Sub -Saharan Africa. As asserted by institutional 
perpectives (Chapter 1), the findings suggest that the pattern of change in behaviour 
largely depends on people's perception of the forces of change. 
Attitudes toward desired and ideal family size: The patterns of and the relationship 
between religion and desired family size (the number of children desired before or at 
marriage), and ideal family size (the number of children considered ideal during 
interviews in 1995 Zonzon Atyap Survey), were discussed in Chapter 5. 
It was shown that desired family size has entered `within the calculus of conscious 
choice' (Coale 1973:69) of the Atyap women, as found in some developing societies 
(United Nations 1995), thereby satisfying Coale's first prerequisite for a change in 
fertility behaviour. About 89 per cent of the Atyap women in the 1995 Zonzon Atyap 
Women Survey gave a numerical response to the desired and ideal family size questions 
(Table 5.1). These women might have talked to God about it, which suggests that the 
Christian churches have almost eradicated traditional fatalistic views about family size. 
It has been shown that the Atyap have high fertility preference, as reported 
generally for Sub -Saharan Africa (Chaper 5). Although the desired and ideal family size 
for all the surveyed women was five children, the mean ideal family size was shown to be 
two children less than that of the predominantly Muslim Northern women. In addition, a 
greater proportion of the Atyap women (38 per cent) indicated a preference for four or 
fewer children in 1995 compared to the 13 per cent reported for Nigeria in 1990 (FOS 
and IRD/MI 1992:73). 
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In common with some other parts of Sub -Saharan Africa (Kirk and Fillet 1998), 
the desire for smaller families seems to be a recent development (probably beginning 
about two decades ago among the Atyap), and is progressing ahead of fertility decline. 
However, the mean desired and ideal family size of five children is still high, relative 
especially to developed nations and some Latin American and Asian societies (United 
Nations 1987, 1995), thereby supporting the assertions about the tendency for high and 
sustained African fertility aspirations, especially among West African societies (Caldwell 
and Caldwell 1987). 
Attitudes toward family planning and contraceptive behaviour among the Atyap: 
Fertility regulation is the second main variable through which religion exercises its 
influence on fertility (Section 5:2). Almost all ever -married women (99 per cent) knew 
about family planning, 91 per cent approved of it and 83 per cent had ever used any 
method, while 23 per cent of currently married women were current users of family 
planning in 1995. These percentages approving and using methods of family planning 
were shown to be considerably higher than those found in 1990 among women in the less 
educated and predominantly Muslim northern regions (Chapter 6), where an anti- family- 
planning stance prevailed (Renne 1994; Kisekka and Okeshola 1997). In 1990 only 
about four per cent women in northwest region of Nigeria had ever used any method of 
family planning, while contraceptive prevalence among currently married women was 
only one per cent (Chapter 6). On the other hand, the proportion of ever -married Atyap 
women who ever used any method of family planning in 1995 approached the 93 per 
cent reported for urban Yoruba women of Ado -Ekiti in 1997 (Orubuloye 1997:7). 
It was shown that the Christian churches, especially the Protestant denominations, 
encouraged family planning to meet a traditional goal of birth spacing and a Christian 
Biblical marital sexual obligation (Chapter 6). Thus, the Atyap were found to use 
contraception more for spacing births, rather than for limiting births to the Government's 
ideal family size of four children. 
Atyap's nuptiality patterns and family relationships: The traditional African cultural 
practices concerning marriage are considered to have encouraged very high fertility (e.g. 
Notestein 1945). In particular, it has been argued that the African traditional practices 
ensure that all women in African populations ultimately marry, and that women in Africa 
marry young (Onuoha 1993:42). Although these two general characteristics of nuptiality 
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- early and universal marriage - hold true of the Atyap, marriage is not so early among 
the Atyap where the median age at first marriage was 18 years in 1995 (Chapter 7). This 
medían age at marriage is higher than the median marriage ages of 15 years reported for 
the predominantly Muslim northwest region in 1990 (FOS and IRD/MI 1992:61). This 
delay in marriage by the Atyap had some important implications for fertility, since a delay 
of one year could result in an estimated five per cent reduction in total fertility (Trussell 
et al. 1979). 
A variant of the modernisation theory argued that the traditional religious belief 
system of West Africa has moulded the local institutions (eg the lineage system and 
polygyny) of these societies in such a way that, in spite of Western education and 
Christianisation, they show little sign of change (Chapter 7). Polygyny among the Atyap 
was shown to have declined to 28 per cent in 1995 from 36 per cent in 1986, and the 
Protestant churches, as found in other communities in Southern Kaduna State, rein in its 
incidence (Chapter 2). However, the persistence of the incidence of polygyny in the 
Atyap Christianised community and a positive association between wives' years of 
schooling and polygyny among the Atyap do not support the claim of rarity of the 
practice of polygyny where wives have been to school (Chapter 7). 
Modernisation theorists maintain that declining connections between the religious 
and family spheres, resulting from the influence of modernising factors, such as 
education, encourage the pursuit of individual pleasures rather than family goals, so 
reducing the incentive to enter and remain in marriage (Chapters 1 and 2). However, in 
line with the view of cultural perspectives, it has also been claimed that marital 
dissolution is made more difficult where marriage is firmly based in the extended family 
fabric (Chapter 7). In contrast to these assertions, voluntary marital dissolution is low 
among the educated Atyap community, whereas it was high in the traditional Atyap 
society whose marriages were anchored in the extended family (Chapters 2 and 7). The 
Christian churches and the Atyap community were shown to have stigmatised voluntary 
marriage disruption. 
Contrary to encouraging people to oppose women's employment, as reported for 
developed societies (Kelley et al. 1993:590 -3), the Christian churches have re- 
emphasised and sustained the Atyap woman's traditional autonomous economic role as 
contributing significantly to childrearing and the economic advancement of the family 
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Employment, outside or within the home, is considered necessary for fulfilling the 
woman's legitimate roles of being a mother, nurturer, and homemaker (Chapter 4; 
Section 4.3.2). The Atyap's Christian churches, by emphasising responsibility to family 
members, respect to parents and wealth flows from children to parents, still sustained 
filial piety, one of the props of high fertility in Sub -Saharan Africa (Chapter 1), and the 
hierarchical structure of the Atyap family (Chapters 2 and 7). Thus, these findings 
support the argument of the institutional approach that it is important to examine the 
local institutions that create the setting in which individuals in a society make their 
reproductive decisions, and the social control they exercise at the family level, for 
understanding fertility behaviour of social groups (Chapter 1). 
The change in the mode of marriage formation, the rising age at first marriage and 
the stability of marital unions, are related to the influence of Christianity and Western 
education rather than the government's recent publicity of the virtues of family life and 
delayed marriage (Chapter 7). Caldwell et al. (1992:213) asserted that `Christianity and 
Islam have absorbed more of the traditional culture and religion.' But, rather than 
Christianity absorbing the Atyap's traditional values and practices relating to marriage 
and family relations, it has generally either changed them or replaced them with its own 
values and practices or sustained those that were not in conflict with the Christian 
traditional values. This influence of Christianity is not unique to the Atyap. It has been 
reported that `the strong influence of the Catholic Church has altered traditional union 
formation' in African countries such as Rwanda and Burundi (Kirk and Pillet 1998:15). 
These societies have ages at marriage and first birth that are much higher than elsewhere 
in Sub -Saharan Africa. 
Fertility of the Atyap women: Modernisation theories posit that change in fertility 
behaviour would occur through mass education, which causes widespread diffusion of 
Western ideology regarding family size and birth control that, in turn, changes the family 
institution and makes children costly and high fertility unnecessary. Modernisation 
theories would also lead us to expect entry into marriage and marital stability to be 
reshaped by economic development and social change, especially the universal schooling 
and spread of Western technology. The demographic and socioeconomic environment of 
the Atayp as described above, suggest that low fertility can be expected in the 
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community. Mass education and acquisition of secondary and tertiary education by a 
large proportion of the Atyap could also contribute to good quality fertility data. 
It was shown that the quality of information on children ever born was good 
enough not to require the use of indirect methods for adjusting fertility levels of the 
Atyap (Chapter 3), indicating that education and great care in data collection by 
interviewers could result in collecting good data in developing societies. It was also 
shown that the mean number of children ever born to Atyap women in 1995 was three 
children, while ever -married Atyap women had a mean of five children (Table 8.1). The 
life -time fertility, as measured by the mean number of children ever born to women aged 
45 -49 years, was nine children (Chapter 8). In every respect, the cumulative fertility of 
the Atyap was higher than the rate reported in 1990 for the predominantly Muslim 
northern regions where there is pathological sterility and high rates of secondary 
infertility, factors not reported for the Atyap. 
Although the analyses showed a cumulative and current fertility typical of high - 
fertility populations of the less developed countries, they also suggested that education, 
rising age at marriage, and a rising contraceptive prevalence rate among ever -married 
women, enhanced by religious institutions, may have set fertility on a declining path as 
revealed by the Atyap's population pyramid (Chapter 4). The total fertility rate (TFR) in 
1995 indicated that an Atyap woman would give birth to an average of six children. This 
is one child less than the TFR of approximately seven children estimated for women in 
the northwest region and other rural Nigerian communities in 1990 (Table 8.6 and 
Appendix A8.5), and suggests that the fertility rate of the Atyap was lower than that 
observed in 1990 for the predominantly Muslim northwest region. 
Thus, the 1995 Zonzon Atyap Women Survey data suggest that fertility transition 
may not be limited to the southwest and southeast regions of Nigeria, as concluded in 
some studies (e.g. Cohen 1993; Cleland et al. 1994a), but also is occurring in some 
northern communities. The pattern of the ASFRs indicated that there has been a marked 
reduction in fertility rates at younger ages (15 -34 years), and tends to confirm the 
proposition by Caldwell et al. (1992:220) that `...the African fertility transition...will not 
be dominated by changes among older women', and some of the claims of modernisation 
theorists. 
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9.2.2 Effect of religion on perceptions and implementation of the 1989 Nigerian National 
Population Policy (Objective 2) 
The debate on the association of religion with fertility determinants and fertility has 
centred on whether religion per se influences people's fertility behaviour. While some 
scholars, especially those utilising modernisation perpectives, have argued that 
differentials in fertility behaviour of religious denominations are an artefact of 
socioeconomic differences, others have maintained that religion has an independent effect 
on fertility determinants and, subsequently, fertility (Chapter 1), The effects of religious 
denomination, beliefs and participation on fertility behaviour of the Atyap, summarised 
below, support the latter assertion. 
Attitudes to the Nigerian population policy and family planning program: In contrast 
to the modernisation perspectives based view that national political elite play the key role 
in enforcing acceptance of contraception through family planning programs, institutional 
theorists asserted that existing social relations mediate the adoption of family planning 
(Chapter 1). Adopting the institutional approach in this study, non -governmental 
organisations such as the Christian churches, primarily concerned with goals other than 
family size limitation, were assumed to mediate the adoption of modern family planning. 
The implementation of the 1989 Nigerian Population Policy and Family PIanning 
Program met with some resistance by some religious groups, especially Muslims in 
Northern Nigeria (Chapter 5). In contrast, the Christian churches among the Atyap, 
especially the Protestant churches, allowed government officials to use their churches for 
promoting the population policy. The churches also compensated for the failings of the 
Nigerian Family Planning Program among the Atyap by providing information on modern 
family planning methods, and in particular, the ECWA encouraged the use of 
contraception by providing family planning services (Chapter 6). As expected (Chapter 
1), the proportion of ever -married women, that ever used modern methods rose from 17 
per cent in 1986 to 40 per cent in 1995, while that of current users increased from 11 per 
cent in 1986 to about 14 per cent in 1995 (Table 6.6). However, the approval and 
acceptance of modern contraception tend to be influenced more directly by the religious 
institutions and leaders among the Atyap than by the Government or modernisation 
factors. 
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9.2.3 Relationship between religious variables and fertility behaviour (Objective 3) 
The results of the analyses of the relationship between religious denomination, beliefs 
and participation and fertility behaviour are summarised in Table 9.1 and discussed in 
greater detail below. 
Table 9.1: The 10 hypotheses of this study and the results of the statistical tests 
Hypothesis Result 
1 Atyap Catholic women are likely to have higher fertility preferences than 
Protestants Rejected 
2 Women with higher levels of religiosity are likely to have higher fertility 
preferences than those with lower levels of religiosity: 
i) Religious belief Confirmed 
ii) Participation in religious activities Rejected 
3 Catholics are less likely to approve of or use modem contraceptives than Protestants 
a) Approval of family planning Confirmed 
b) Use of modern methods Rejected 
4 The greater the intensity of the religious beliefs, the less likely the approval and use 
of contraception Rejected 
5 The more frequent the participation in religious activities, the less likely the 
approval and use of contraception Rejected 
6 Atyap Catholic women are more likely to delay marriage, to enter polygynous 
unions, and to experience more marital dissolution than Protestants 
a) Marriage delay Confirmed 
b) Polygynous unions Rejected 
c) Marital dissolution Rejected 
7 Less religious women are more likely to delay marriage, enter polygynous unions, 
and have their marriages dissolved, especially by divorce and separation, than more 
religious women 
i) Religious belief 
ii) Participation in religious activities 
a) Marriage delay 
b) Polygynous unions 
c) Marital dissolution 
Rejected 
Rejected 
Confirmed 
Confirmed 
8 Atyap Catholic women are likely to have higher fertility than Protestants 
Confirmed 
9 More religious women, regardless of religious denomination, are likely to have 
higher cumulative fertility than less religious women 
i) Religious belief Confirmed 
ii) Participation in religious activities Rejected 
10 Among the Atyap, the Christian religion may have a greater influence on fertility 
behaviour than Western education Rejected 
Sources: Tables 5.6, 5.7; 6.4, 6.8, 6.10; 7.3, 7.5, 7.7, 7.8; 8.5, Appendix A8.5, Table 8.6 
Religious denomination and fertility behaviour: Associations of varying degrees were 
found between religious denomination and fertility determinants and fertility among the 
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Atyap (Chapter 5). Although large majorities in all subgroups provided numerical 
responses, Catholic and Other Protestant women were more likely to state non -numeric 
responses to desired and ideal family size questions than their ECWA counterparts, 
though the difference between the Protestant denominations was not significant. This 
implies that conceptualisation of family size is more widely spread among Protestant 
women than Catholics. However, the multiple regression analysis showed no significant 
difference in desired or ideal family size by religious denominations thereby rejecting 
Hypothesis 1. 
The Christian churches were common sources of family planning information, but 
Catholics, whose Church supports only the natural methods which are not included as 
modern methods, are less likely than Protestants to approve of family planning (including 
natural methods) as proposed by Hypothesis 3. The assumption in this hypothesis that 
Catholics are less likely to use modern contraception is not supported in this study. 
Interestingly the similarity in use of modern contraception (excluding natural methods) is 
revealed after controlling for spousal communication, suggesting that difference in 
marital interaction patterns between the two religious denominations account for 
variations in modern contraception usage, rather than differences in Church teachings 
about contraception. 
Variations in nuptiality patterns by religious denomination were revealed by the 
1995 Zonzon Atyap Women Survey data. Atyap Catholics, as shown by the multivariate 
analyses, marry one year later than Protestants and this difference was statistically 
significant (Chapter 7), thereby supporting Hypothesis 6 which states that Atyap 
Catholics are more likely to delay marriage than Protestants. It was also shown that the 
likelihood of marrying by age 18 is greater for Protestant women than for Catholic 
woman. The analysis showed no statistically significant difference in the practice of 
polygyny and in the likelihood of first marriage being never disrupted between Catholics 
and Protestants, thereby negating Hypothesis 6 which also stipulates that there are 
denominational variations in type of marriage and marital dissolution. 
However, the likelihood of not having disrupted marriage was greater for ECWA 
women than for their Non -ECWA peers. Two factors, a higher proportion of widowed 
Non -ECWA women (nine per cent) compared to five per cent among the ECWA, and, 
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to a lesser extent, doctrinal differences (Chapter 7) may have contributed to the 
statistically significant variation between the two religious groups. 
The examination of religion- fertility association also revealed fertility differentials. 
Catholic women have higher cumulative fertility (0.6 more children) than Protestant 
women, supporting the hypothesis that Catholics have higher fertility (Hypothesis 8). A 
woman of the ECWA denomination was shown to have lower cumulative fertility (0.6 
fewer children) than a Non -ECWA woman. The total fertility rate of the ECWA women 
was also shown to be lower (five children) than that of the Non -ECWA women (seven 
children), suggesting women of this denomination might be experiencing a greater 
fertility decline relative to the Non -ECWA. The ECWA women, whose denomination 
started offering family planning services in 1992, were shown to be more likely to have 
ever used and to be currently using modern methods of contraception than the Non - 
ECWA (Table 8.2). This may be a contributory factor to the lower fertility among the 
ECWA. The contraceptive behaviour of the ECWA and the other two Protestant 
denominations (Anglican and Baptist) is similar, yet the TFR of the other Protestants was 
seven children per woman. 
Thus, the difference in fertility of the religious groups is above and beyond what 
we would expect from the fact that the Catholic and Other Protestant Atyap women 
made less use of modern contraception than did their ECWA peers, since contraceptive 
use is controlled in the multivariate analysis. In addition, there were no denominational 
differences in desired and ideal family size, thus the denominational variations in fertility 
among the Atyap cannot be attributed to the commonly acknowledged differences in 
doctrines relating to family size and contraception (Chapter 1). Denominational 
differences in fertility behaviour were revealed after age at marriage was introduced into 
the multivariate regression model. Thus, factors other than contraception (e.g. birth 
intervals and infant and child mortality, on which there is no information), were proposed 
as contributing to the difference in TFR between the ECWA and Non -ECWA women. 
The negative effect of spousal communication on marital fertility suggests that factors 
which empower women to participate in fertility decisionmaking and which, 
subsequently, enhance longer birth intervals and related greater chance of infant and child 
survival, may be playing an important role in reducing fertility of the ECWA women. 
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Religiosity and fertility behaviour: Religiosity, as measured by religious beliefs and 
participation, had different effects on the fertility behaviour of the Atyap. The number of 
children desired or considered ideal by all women increased with strength of religious 
beliefs, thus supporting Hypothesis 2 which posits that those with higher IeveIs of 
religiosity are more likely to have higher fertility preferences. However, the pro - 
individual choice stance of the Christian clergy in relation to the four -is- enough Nigerian 
population policy tends to provide an incentive for the reconsideration of family size 
among active participants in church activities. Atyap women who participated more 
frequently in religious activities significantly desired fewer children or considered fewer 
children to be ideal. This accentuates the important role the Christian church could play 
in a decline in fertility preferences and adoption of contraception among the Atyap, and, 
consequently, a decline in fertility. 
Intensity of religious beliefs was shown to have no significant effect on either 
approval or use of modern family planning methods thereby rejecting Hypothesis 4. This 
suggests that, because of ambiguity regarding contraception in the Bible, the attitudes of 
the Atyap women are being driven by the views of Christian church leaders on modern 
methods of family planning. The Zonzon Atyap Survey qualitative data have shown that 
the Protestant church leaders, using deductive moral reasoning, encourage the use of 
modern contraceptives to enhance compliance with the Biblical injunction that couples in 
the faith should gratify each other sexually on demand (Chapters 6 and 7). This tends to 
support the ideational perspective, which argues that change in ideas about the 
acceptability of birth control is brought about by opinion leaders, social networks and 
Western education (Chapter 1). 
There is no variation in approval of family planning by participation in religious 
activities, whereas active participants in religious activities were significantly more likely 
to use modern family planning methods, whether or not religious belief was controlled. 
Thus, Hypothesis 5, which posits that greater participation in religious activities would 
result in greater adherence to the doctrines of the Church and, consequently, a lower 
likelihood of approving and using of family planning, is rejected. 
Some active participants may be impelled by the social rather than the spiritual 
benefits of involvement in religious (Marcum 1988 :622), and so are more likely to be 
swayed by the teachings of the religious Ieaders or popular community views (Chapter 
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6). However, as shown by the 1995 Zonzon Atyap Survey data, acceptance and use of 
modern contraception could result from observance of a tenet of faith where modern 
contraception is presented by religious leaders as a Iegitimate means of achieving both 
religious and traditional goals. Some Catholic Church members have also been known to 
defy the Church's official stance against the use of artificial modern methods (Sai 
1994:307). Thus, the seemingly inconsistent result of women with greater involvement 
in religious activities being more likely to use modern contraception is not surprising or 
unacceptable. These results, in line with the institutional approach, reveal the importance 
of examining the perception of fertility determinants by particular communities and the 
role of local institutions in determining behaviour. 
Hypothesis 7, which posits that less religious women are likely to delay marriage 
longer, enter polygynous unions, and have their marriages dissolved, especially by 
divorce and separation, than more religious women, was not supported. Intensity of 
religious beliefs consistently had no statistically significant effect on these fertility 
determinants (Chapter 7). There was also no variation in age at marriage by frequency 
of participation in religious activities. However, irrespective of denomination, active 
participants in religious activities were more likely to be monogamous unions than Iess 
active members. Similarly, net of other differences, active religious participation 
increased the likelihood of first marriage never having been disrupted by death, divorce 
and separation. 
The multivariate analyses revealed that religious participation has no association 
with the number of children ever born, indicating that life -time fertility is not influenced 
by religious practices. Women with stronger religious beliefs were shown to have higher 
cumulative fertility than those with less intense religious beliefs, thereby supporting the 
main hypothesis examined in this study, the particularistic theology hypothesis 
(Hypothesis 9), which posits that religion per se influences fertility. The fundamentalist 
nature of the Atyap's Christian beliefs and the centrality of the family in traditional and 
Christian belief (Chapters 4 and 7) might be asserting an influence on their fertility. 
Education and fertility behaviour: Western education is one of the key modernising 
factors modernisation theorists consider as being essential to the spread of Western 
values that subsequently encourage acceptance of small- family norm, and lead to positive 
change in contraceptive behaviour, and change in nuptiality patterns. It was shown that 
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increase in years of schooling reduces the likelihood of providing non -numerical 
responses and the number of children desired or considered ideal thereby supporting the 
modernisation perspectives. 
However, education had no significant association with contraceptive behaviour 
(knowledge, approval and use of family planning) among the Atyap. Nearly all the 
survey women were aware of family planning, suggesting that diffusion processes could 
disseminate contraceptive knowledge even among a society's least educated group 
(Chapter 6). Education has been also been observed to cease being a prerequisite for 
using family planning in some developing countries (see United Nations 1995). 
Echoing other findings in Nigeria (Chapter 7), education was shown to be 
positively related to age at first marriage. This is apparently consistent with 
modernisation perspectives on value change, but it is more likely that the high value 
placed on educational attainment, combined with the perceived role conflict between 
schooling and marital roles, accounts for the postponing effect of education. In contrast 
to the assertion that female schooling would make the incidence of polygyny rare and 
education would atomise people, making the married partners less willing to adapt to one 
another (Chapters I and 7), education is not an important determinant of type of 
marriage and marital dissolution among the Atyap. 
It was reported that both the traditional religion and Christianity confer on the man 
the prerogative of making final decisions on issues relating to family and reproduction, 
and the Atyap husbands considered themselves to be less religious than their wives 
(Chapters 4 and 8). Thus, after introducing husband's educational attainment in the 
multivariate regression model, the women's years of schooling or educational attainment 
ceased to have a significant inverse influence on fertility. Women whose husbands had 
secondary or higher education had fewer children ever born than those who had primary 
level of education. This implies that attainment of education, especially post -secondary 
education, by husbands rather than wives may be more important in determining further 
fertility decline among the Atyap. It also suggests that, contrary to the assumptions of 
some variants of the modernisation perspective, women's education may not change the 
power relations within the family in a manner that gives the women adequate 
participation in the fertility decisionmaking. The level of interaction between the local 
institutions, especially the educational and religious institutions, and the perception of 
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these institutions by the women may have a bearing on the nature of the power relation 
and subsequent fertility behaviour. 
Hypothesis 10, which states that the Christian religion may have a greater direct 
influence on the fertility behaviour of the Atyap than Western education, was not 
supported by the 1995 Zonzon Atyap Women Survey data (Chapter 8). However, there 
was evidence that religion exercises an indirect effect on fertility through some of the 
intermediate variables which influence fertility (Chapters 5, 7 and 8). 
9.3 Policy implications and future research 
This study illustrates that Northern Nigeria is not a culturally or religiously monolithic 
region. To understand fertility behaviour and `the course of fertility change in the detail 
needed to inform population policy design requires close investigation of those 
institutional arrangements in the particular society concerned' (McNicoll 1994:214). 
Therefore, for national studies, there is a need to design State samples so that ethnic 
minority groups can be analysed to draw out local differences in and interaction between 
institutions that influence fertility behaviour. This would give policymakers a better 
understanding of the populations for whom they make policies, and a guide for the 
provision of services, particularly family planning services that meet local needs. 
The fear of actual and perceived side effects of modem family planning, 
contributing to discontinuation and low prevalence of contraception found among the 
Atyap, can be remedied through adequate education and health and family planning 
services (see Bongaarts and Bruce 1995). Thus, Federal and State Governments as well 
as NGOs should step up the effort to supplement the education, health and family 
planning activities of the Church and individuals among the Atyap. Adequate provision 
of these three interrelated factors will further improve the health status of the 
community, raise the age at marriage and increase contraceptive prevalence, thereby 
sustaining the observed declining fertility among the Atyap. 
This study supports the notion that education leads to marriage delays, especially 
when pursued to secondary or higher levels (note though that marriage delay seems to be 
due to role conflict rather than marriage avoidance), and this tends to conflict with 
childbearing. However, the possibility also exists that some Atyap women may never 
marry, given the acknowledgment of the acceptability of celibacy by the Christian faith 
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and decline in polygynous unions. It has also been shown that the education of the 
husband has a greater effect on fertility than that of the wife. The effect of husband's 
education on fertility suggests that future studies of fertility among the Atyap should also 
include husbands in the sample. 
The difference in the Atyap's Traditional religion relative to the commonly 
described African Traditional religions such as that of the Yoruba of Nigeria requires the 
recognition of the existence of a variety of African Traditional religions in West Africa 
(see Parrìnder 1954). These Traditional religions may have had different effects on 
fertility, and may be offering different levels of resistance to fertility behaviour 
influencing factors. Therefore, studies among more West African ethnic groups is 
necessary if we are to gain a more comprehensive picture of the actual role the 
Traditional religions play in influencing the fertility behaviour. 
Studies in developed nations suggest that religion influences social processes that 
have great effects on fertility behaviour (Keysar and Kosmin 1995:61). This study 
among the Atyap also proves that, net of the influence of Western education and other 
modernising factors, the Christian religious denominations and belief system have an 
important link with fertility, and this link is more significant than it is usually given credit. 
The findings suggest that we are not going to understand the role of other variables well 
if we do not understand that of religion (see also Caldwell and Caldwell 1987). In 
addition, as suggested by Chamie (1981), these results suggest that the study of effect of 
religion on fertility must not be limited to interfaith comparisons (e.g. Christians versus 
Moslems) but should also involve intrafaith comparisons such as the distinction between 
the ECWA and Other Protestants in this study. Therefore, there is a greater need for 
interest in the relationship between religion and fertility behaviour, particularly in 
Nigeria, if fertility determinants and patterns are to be better understood for policy 
formulation and implementation. Unfortunately, most studies either completely ignore 
religion in their study of fertility transition in Sub -Saharan Africa, or pay very little 
attention to it, or as with the DHS, seek to minimise the religious subdivisions and 
coding categories (see FOS and IRD/MI 1992:175). 
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Appendix A3.1: Focus groups of ever -married men and educated married rural women, Zonzon 
Atyap, 1995 
S/No. Pseudonym Age 
Panel B: Male 
1 Shakari 
2 
3 
4 
5 
6 
Babai 
Swam 
Kalat 
Duniye 
Moses 
Panel B: Female 
Educational level Occupation Ceb 
47 Post secondary 
37 Post secondary. (NCE) 
33 Post secondary 
40 Post secondary. 
35 Primary 
49 Degree 
1 Nvan 39 Teacher's Grade II 
2 Baliyat 21 Secondary completed 
3 Nchat 35 Degree 
4 Jemy 23 Secondary completed 
5 Hope 28 Secondary incomplete 
6 Pamela 33 Secondary completed 
Source: Zonzon Atyap Survey, 1995 
Notes: Dates of interview: 8/10/95 for men and 1/10/95 for women 
Ceb= Children ever born 
Teacher 
Teacher 
Statistician 
Civil servant 
Porter 
Teacher 
Teacher 
Unemployed 
Teacher 
Unemployed 
Non -worker 
Unemployed 
4 
2 
4 
3 
2 
5 
7 
1 
3 
2 
3 
4 
Appendix A3.2: Focus group of uneducated ever -married rural women, Zonzon Atyap, 1995 
S/No. Pseudonym Age Occupation Ceb 
I Ndai 
2 Chunguli 
3 Kaswan 
Tala 
5 Ladi 
6 Kwai 
7 Didam 
8 Nevan 
Source: Zonzon Atyap Survey, 1995 
Notes: Dates of interview: 1/10/95 for women 
Ceh =Children ever born 
35 Non- worker 5 
40 Non- worker 7 
45 Non- worker 11 
43 Non - worker 2 
40 Non- worker 8 
29 Non -worker 4 
41 Non -worker 8 
37 Clinic attendant 5 
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Appendix A3.3: Focus group of women permanently resident in Zaria,a and educated urban 
ever -married women, Zonzon Atyap1995 
S /No. Pseudonym Age Educational level Occupation Ceb 
Panel A: Resident group 
1 l.ovi 27 Post secondary Teacher 1 
(NCE) 
2 Simy 47 None Petty trader 5 
3 Kati 35 Primary Auxiliary Nurse 5 
4 Luuk 26 Primary Clerk 3 
5 Bamai 43 None Trader 5 
Panel B: Educated urban women 
1 Batam 40 Post secondary Civil servant 4 
2 Fuud 27 Post secondary Student 1 
3 Kasai 32 Post secondary Typist 3 
4 Ruth 45 Secondary Petty trader 8 
5 Titat 30 Teacher's Grade II Teacher 3 
6 Peace 38 Post secondary Auxiliary Nurse 6 
7 Alíyat 36 Degree Teacher 3 
8 Corny 35 Teacher's Grade II Teacher 5 
Source: Zonzon Atyap Survey, 1995 
Notes: a = Women who were born and have been living in Zaria, or have become permanent residents 
in Zaria since first marriage, 25 or more years prior to the survey. 
Dates of interview: 1/11/95 for resident women and 21 /10 /95for educated urban women 
Ceb = Children ever born 
Appendix A3.4: Focus groups of never -married men, and women, Zonzon Atyap, 1995 
S/No. Pseudonym Age Educational level 
Panel A: Male 
1 Sam 16 Secondary incomplete 
2 Bobai 20 Secondary completed 
3 Tim 17 Secondary incomplete 
4 Mabin 21 Secondary completed 
5 Agwam 24 Secondary completed 
6 Godwin 22 Secondary completed 
Panel B Female 
1 Kasham 16 Secondary incomplete 
2 Shisham 21 Secondary completed 
3 Zivan 19 Secondary incomplete 
4 Lovina 16 Secondary incomplete 
5 Riche 17 Secondary incomplete 
6 Chat 29 Secondary completed 
7 Swanta 23 Secondary completed 
8 Beauty 22 Tertiary (Diploma) 
Source: Zonzon Atyap Survey, 1995 
Note: Dates of interview: 28/10/95 for men and 30/9/95 for women 
Appendix A3.5: Characteristics of in -depth interview participants for the Zonzon Atyap survey, 1995 
S/No. 
Date of 
interview Pseudonym Sex 
Marital Educational 
Age status level Ceb 
Panel A 
1 22/7/95 Elder Baba Male 103 Married None 24 
2 24/7/95 Elder Chukad Male 75 Married TC Grade III 16 
3 23/7/95 Elder Zichat Female 76 Married Adult education 10 
4 29/9/95 Rev. Pang Male 40 Married Seminary 5 
5 12/8/95 Rev. Pab Male 58 Married Bible school 7 
6 30/9/95 Rev. Pak Male 42 Single Degree None 
7 26/9/95 Rev. Pas Male 49 Married Seminary :0 
8 28/10/95 Ayungaj Female 34 Married Degree 6 
9 16/9/95 Fiangib Female 37 Married None 5 
l0 27/10/95 Threta Female 30 Married Diploma (NCE) 3 
11 12/10/95 Anaib Female 47 Married None 11 
12 16/9/95 Afuwona Female 35 Married Secondary 5 
13 4/10/95 Ataal Female 23 Married Secondary None 
14 2/10/95 Natadl Female 42 Widow Tertiary 8 
15 9/10/95 Ninaim Female 35 Married Primary 6 
16 28/9/95 Kubug Female 34 Married Secondary 5 
17 2/10/95 Swags Female 37 Married Secondary 3 
18 26/10/95 Welenm Female 38 Married Diploma 7 
19 12/12/95 Welvey Female 42 Married Some primary 6 
20 11/12/95 Matady Female 49 Married None 9 
Pan. Government, NGO and Private providers of family planning services 
Parastatal /Organisation 
21 23 &30/10 Malam Madu Male Ministry of Health 
22 5/10/95 Ms Zocij Female Ministry of Health 
23 26/10/95 MalamLagph Male Local Government Area 
24 26/10/95 Ms Senlag Female Local Government Area 
25 23/10/95 Malam Ngopp Male Non Government Organisation 
26 23/10/95 Ms Ocij Female Non Government Organisation 
27 23/8/95 Malam_Byang Male Private 
Source: Zonzon Atyap Survey, 1995 
Notes Ceb= Children ever born; TC= Teacher's College 
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Appendix A3.6: Number and characteristics of Atyap male and female focus group and in -depth interview 
participants by residence, Zonzon Atyap, 1995 
Total 15 -19 20 -29 
Age 
30-49 50+ None 
Education 
Primary Sec.+ 
A: Focus Group 
Female 
All 35 5 10 20 0 7 5 23 
Zonzon: 
Abuab 2 1 0 1 0 0 0 2 
Fabuang 10 1 2 7 0 5 3 2 
Mashan 5 1 4 0 0 0 0 5 
Mawakili 5 2 1 2 0 0 0 5 
Zaria town: 13 0 3 10 0 2 2 9 
Male 
All 12 2 4 5 1 0 0 12 
Abuab 4 I 1 2 0 0 0 4 
Fabuang 2 0 0 I 1 0 0 2 
Mashan 3 1 1 1 0 0 0 3 
Mawakili 3 0 2 1 0 0 0 3 
Total 49 7 14 25 3 8 5 36 
B: In -depth interview 
All 20 1 15 4 5 3 12 
Zonzon: 
Abuab 3 0 3 0 0 1 2 
Fabuang 4 - 1 1 2 2 1 1 
Mashan 2 0 2 0 0 0 2 
Mawakili 11 0 9 2 3 1 7 
Source: Zonzos Atyap Survey, 1995 
Appendix A3.7: Average parity, period fertility rates, cumulative fertility, estimated parity equivalent, P/f 
ratios, fertility rate for conventional age groups, and adjusted fertility rate, Zonzon Atyap, 1995 
Average Period Estimated Fertility rate for Adjusted 
Age parity/ fertility Cumulated parity conventional fertility rate 
group woman rate fertility equivalent P/F age groups f *(i)= Kf`(i) 
P(i) f(í) F(i) ratio f'(i) (K= 0.893) 
(1) (2) (3) (4) (5) (6) (7) (8) 
15 -19 0.07 0.05 0.23 0.07 0.95 0.06 0.06 
20 -24 1.02 0.32 1.81 1.15 0.88 0.33 0.30 
25 -29 2.27 0.31 3.34 2.75 0.83 0.30 0.27 
30 -34 4.10 0.25 4.59 4.10 1.00 0.25 0.22 
35 -39 5.70 0.22 5.68 5.28 1.08 0.21 0.19 
40 -44 7.72 0.11 6.20 5.93 1.30 0.10 0.09 
45-49 9.40 0.06 6.51 6.44 1.46 0.05 0.05 
Total 1,30 1.30 1.16 
TFR 15-49 6.5 6.5 5.8 
Source: Zonzon Atyap Women Survey, 1995 
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Appendix A4.1: Age group distribution of the survey populations, median ages and dependency ratios, 
Nigeria 1990 and Zonzon 1995 (per cent) 
NDSSa 
Nigeria 
NF5a NDHS" Census` 
Zonzon 
Survey 
Age group 1980 1981/82 1990 1991 1995 
Less than 15 47.2 49.5 47.1 45.0 40.8 
15 -64 50.2 48.1 48.5 51.8 53.6 
65+ 2.8 2.3 4.3 3.2 5.6 
Total 100.0 100.0 100.0 100.0 100.0 
Median age NA NA 16.3 NA 17.0 
Dependency rapo 1.0 1.08 1.06 NA 0.87 
Sex ratio (males per 100 females) NA 95 99.5 100 92.0 
Sources: Zonzon Atyap Household Survey, 1995 
a from NPB and ISI 1984:34;" FOS and IRD/MI 1992:9, 11; 0 NPC 1994:37, 44 
Note: NA= Not Available 
Appendix A4.2: Per cent distribution of the de facto household population by five -year age group by sex, 
Zonzon Atyap, 1995 
Age group Male Female Total n 
0-4 11.8 103 11.2 428 
5-9 13.9 13.5 13.7 520 
10-14 16.0 15.8 15.9 605 
15-19 15.5 15.1 15.3 582 
20-24 10.7 9.0 9.8 373 
25-29 6.9 5.9 6.3 241 
30-34 3.3 4.1 3.7 142 
35-39 3.8 3.9 3.9 147 
40-44 3.2 4.3 3.8 145 
45-49 2.6 4.4 3.5 134 
50-54 2.5 3.5 3.0 113 
55-59 2.1 2.3 2.2 83 
60-64 2.1 2.1 2.1 79 
65-69 1.5 1.4 1.4 54 
70-74 0.9 0.9 0.9 35 
75-79 1.7 1.2 1.4 54 
80+ 1.7 2.0 1.8 70 
Total 100.0 100.0 100.0 3805 
Number 1,823 1,982 3,805 
Source: Zonzon Atyap Household Survey, 1995 
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Appendix A4.3: Per cent distribution of Atyap women by selected background characteristics, Zonzon 
Atyap, 1995 
Characteristic Per cent 
Age group 
15 -19 28.8 173 
20 -24 19.0 114 
25 -29 12.5 75 
30 -34 9.8 60 
35 -39 7.7 46 
40 -44 11.2 67 
45 -49 10.8 65 
Current marital status 
Currently married 57.8 347 
Previously married 6.7 40 
Never married 35.5 213 
Religious denomination 
Catholic 24.3 146 
Anglican 6.0 36 
ECWA 51.8 311 
Baptist 17.7 106 
Others 0.2 1 
Total 100.0 600 
Source: Zonzon Atyap Women Survey, 1995 
Appendix A4.4: Percentage of the population aged 6 -24 enrolled in school by age group and sex, 
Zonzon Atyap, 1995 and rural Nigeria, 1990 
Age group Male 
Zonzon 
Female Total 
Rural Nigerian 
Male Female Total 
6 -10 98.3 99.2 98.7 49.9 43.0 46.6 
11.15 95.4 97.8 96.7 60.9 48.0 54.6 
6.15 96.7 98.4 97.6 54.1 45.0 49.7 
16 -20 69.8 72.6 71.2 32.4 16.9 24.6 
21 -24 25.4 23.9 24.7 16.6 4.1 9.4 
Sources: Zonzon Atyap Household Survey, 1995 
a From FOS and IRD/MI (1992:15) 
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Appendix 4.5: Correlations of selected variables used for the analysis in this study, all women 
aged 15 -49, Zonzon Atyap, 1995 (N =600) 
Variable (1) (2) (3) (4) (5) (6) (7) (8) (9) (10) (11) (12) (13) 
1. Rel. denomination 1.000 
2. Ref_ participation -.085 1.000 
3. Rel. belief .002 .296 1.000 
4. Age .035 .027 .042 1.000 
5. Years schooling -.056 .097 .068 -.603 1.000 
6. Socioeconomic status -.093 .149 .062 -.106 .225 1000 
7. Children desired .050 -.065 .116 .603 -.542 -.134 1.000 
8. Children ideal 077 -.100 092 .185 -.208 -.099 .588 1.000 
9. Couples to decide fs -.135 .068 .101 -.169 .272 059 -.156 -.167 1.000 
10. Family welfare &job -.041 -.068 -.096 -.123 .054 -.035 -.120 -.088 .004 1.000 
11. Children ever bons .056 .031 .075 .900 -.664 -.133 .660 217 -.211 -.120 1.000 
12. Current fertility .103 -.128 .076 .141 -.002 -.111 .182 .152 .061 -.013 .230 1.000 
13 Surviving children .039 .048 .078 .874 -.608 -.105 .627 .192 -.174 -.118 .950 .233 1.0 
Mean .24 69.4 85.3 28.1 7.5 0.195 5.4 4.8 77.6 15.4 3.2 0.412 2.5 
SD .43 10.3 10.1 10.6 4.5 0.397 2.0 1.5 23.0 18.0 3.7 0.493 2.9 
Source: Zonzon Atyap Women Survey, 1995 
Notes: Rel= Religious; fs= family size 
Technically, correlations are not suitable for nominal or ordinal variables, but it is sometimes useful to 
use the same method on all variables when showing the largeness of relationships rather than significance 
(see Kelley et al. 1993:612) 
Appendix 4.6: Correlations of selected variables used for the analysis in this study, ever -married 
women age 15 -49, Zonzon Atyap, 1995 (N =387) 
Variable (1) (2) (3) (4) (5) (6) (7) (8) (9) (10) (11) (12) (13) (14) 
1. Rel. denomination 1.000 
2. Rel. participation -.086 1.000 
3. Rel. belief .024 .254 1.000 
4. Age -.053 .175 -.020 1.000 
5. Years schooling -.015 .036 .070 -.640 1.000 
6. Socioeconomic status -.096 .118 .086 -.037 .243 1.000 
7. Children desired .001 .009 .077 .526 -530 -082 1.000 
8. Children ideal .086 -.027 .064 .074 -.153 -.030 .406 1.000 
9. Couples to decide fs -.129 .049 .094 -.235 .282 .005 -.169 -.204 1.000 
10. Age at marriage .076 -.036 .010 -.343 .539 .031 -.347 -.119 .258 1.000 
11. Family welfare &job .017 -.120 -.111 -.069 .036 -.046 -.038 -.015 -.024 .074 1.000 
12. Children ever born -.007 .173 .061 .848 -.654 -.088 .594 .1 1 I. -.261 -.452 -.081 1.000 
13. Current fertility .048 -.084 .074 -.376 .238 -.057 -.114 .013 .144 .190 .069 -.181 1.000 
14 Surviving children .027 .200 .068 .804 -.571 -.042 .540 .069 -.202 -.404 -.079 .915 -.169 1.0 
Mean .27 68.6 85.7 33.4 6.3 0.173 6.1 5.0 76.6 18.4 13.9 5.0 0.6 3.9 
SD .45 10.0 10,2 9.4 5.0 0.379 2.0 1.5 24.5 3.1 16.9 3.5 0.5 2.7 
Source: Zonzon Atyap Women Survey, 1995 
Notes: Re1= Religious; fs =family size 
Technically, correlations are not suitable for nominal or ordinal variables, but it is sometimes useful to 
use the same method on all variables when showing the largeness of relationships rather than significance 
(see Kelley et al. 1993:612) 
Appendix A5.1: Percentage of all women indicating specific family size ideals by age and 
education, Nigeria, 1973 -90 and Zonzon Atyap, 1995 
Ideal number of children 
(1) 
Lagos NW Igbo Igbo -Rural Nigeria Zonzon 
1973 1974 1974 1981/82 1990 1995 
(2) (3) (4) (5)' (6) (7) 
0 -3 
4 
5+ 
Non -numerical responses 
4.0 }3 2 1.0 3.3 2.8 15.5 
14.6 J 6.0 4.1 10.0 22.8 
24.4 66.2 51.0 59.5 26.3 49.0 
56.9 30.6 42.0 33.2 60.8 12.7 
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Total 100.0 100.0 100.3 100.0 100.0 100.0 
N 1571 2466 338 8217 3438 600 
Sources: (2) & (3). Lucas and Ukaegbu (1976:76) (4). Okore (1997:250) 
(5). NPB and ISI (1984:175); (6). FOS and IRD /MI (1992:73) 
(7). Zonzon Atyap Women Survey, 1995 
Notes Based on statistical Table 3.3.3 -3 , Principal Report, Vol. II. The NS (not stated) subtotal (231 women) 
was excluded from the recalculation of the percentages in column 6. The `over -again' question is used as 
a measure of desired family size in this study. 
Appendix A5.2: Variable names, codes, total sample means, proportions and standard deviation 
Variable name Codes 
All women 
Mean /Proportions 
Ever -married 
women 
Mean/Proportions 
Respondent's age Continuous variable in years 28.07 (10.60) 33.43 (9.35) 
Years of schooling Continuous variable in years 7.47 (4.49) 6.33 (4.96) 
Socioeconomic status 1 =High; 0.20 (0.20) 0.17 (0.38) 
0= Otherwise 
Religious denomination Catholic=l, 0=Other 0.24 (0.43) 0.27 (0.45) 
Religious participation Continuous variable for 
participation in religious 
activities (scale 0 -100) 
69.38 (10.39) 68.59 (10.01) 
Religious belief Continuous variable for 
religious beliefs (scale 0 -100) 
85.27 (10.06) 85.71 (;0.25) 
Marital status 1 =Ever married; D= Otherwise 0.65 (0.48) 
Desired family size response 1= Non- numerical; 0.89 (0.32) D.86 (0.35) 
0= Otherwise 
Ideal family size response 1= Non -numerical; 0.88 (0.32) 0.86 (0.35) 
0= Otherwise 
Desired family size Continuous variable for 
number of children desired 
at/before marriage 
5.40 (2.02) 6.06 (2.02) 
Ideal family size Continuous variable for ideal 
number of children 
4.76 (1.50) 5.02 (1.45) 
Woman's approval of use of 
family planning by couples 1= Approves; D= Disapproves 0.86 (0.34) 0.91 (0.29) 
Source: Zonzon Atyap Women Survey, 1995 
Note: Standard deviations are in brackets 
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Appendix A5.2 (continued) 
All women Ever -married 
women 
Variable name Codes Mean/ Proportions Mean/ Proportions 
Approval of couples taking a Scaled continuous variable on 
joint decision on family size women's views about couples 
taking a decision on family 
size 
77.55 (22.96) 76.55 (24.46) 
Approval of joint decision on Categorical variable 
family size 1= Strongly agree; 1.50 (0.65) 1.49 (0.67) 
2= Agree; 3= Disagree 
Ideal family size 1 =5 or more; 0 =4 or less 0.56 (0.50) 0.65 (0.48) 
Discussion of family 
planning with spouse 
1 =More often; 
D =Twice or less 
0.53 (0.50) 
Husband's general approval 
of use of family planning by 
couples 
1= Approves; 0= Disapproves D.68 (0.47) 
Currently using a method of 
contraception 
1= Currently using; 
0= Otherwise 
0.22 (0.41) 
Husband's occupation 1= Non -agriculture; 0.42 (0.49) 
0= Agriculture 
Age at first marriage Continuous variable in years 18.40 (3.11) 
Age at first marriage squared Continuous variable in years 9.66 (17.67) 
Age at first marriage 1= 18 +; 0= <18 0.43 (0.50) 0.56 (0.50) 
(Recoded) 
Desired family size 1= 5 +;0 =<5 0.79 (0.41) 
(Recoded) 
Premarital sex 1 =No; 0 =Yes 0.48 (0.50) 0.54 (0.50) 
Type of marriage 1= Polygynous 0.28 (0.45) 
0= Monogamous 
Marriage duration Continuous variable in years 15.02 (10.83) 
Marital disruption t= Marriage is intact 0.77 (0.42) 
0= Otherwise 
Woman's work status and Continuous variable, scaled 
family welfare 0 (strongly disagree) - 13.87 (17,0) 
100 (strongly agree) 
Woman's work status and 
family welfare (Recoded) 
1= Agree; 2= Disagree; 
3= Strongly disagree 
1.5 (0.58) 
Number of cases 600 387 
Source: Zonzon Atyap Women Survey, 1995 
Note: Standard deviations are in brackets 
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Appendix A5.3: Ideal family size: bivariate logistic regression coefficients and odds of giving a 
non -numerical response, women aged 15 -49, Zonzon Atyap, 1995 
All women 
e Odds ratio 
Ever -married women 
B Odds ratio n 
Religious denomination 
Catholic 0.978' 2.66 140 0.895" 2.45 101 
Protestant (RC) 1.00 447 1.00 279 
Religious participation -0.005 1.00 587 0.005 1.01 380 
Religious belief 0.008 1.01 587 0.005 1.01 380 
Age 0.047 " 1.05 587 0.057 " 1.06 380 
Years of schooling -0.138 `  0.87 587 -0.138° 0.87 380 
Marital status 
Never married -0.660" 0.52 207 
Ever married (RC) 1.00 380 
Socioeconomic status 
High -0.686 0.50 115 -0.566 3.57 66 
Low (RC) 1.00 472 1.00 314 
Source: Zonzon Atyap Women Survey, 1995 
Notes: k = p <.05; '* =p<.01 or p<.001 - = Not applicable 
Appendix A5.4: Desired family size: bivariate logistic regression coefficients and odds of giving 
a non -numerical response, women aged 15 -49, Zonzon Atyap, 1995 
All women 
B Odds ratio n 
Ever -married women 
B Odds ratio n 
Religious denomination 
Catholic 0.775" 2.17 129 0.793' 2.21 98 
Protestant (RC) 1.00 418 1.00 273 
Religious participation -0.018 0.98 547 -0.001 1.00 371 
Religious belief 0.005 1.01 547 0.006 1.01 371 
Age 0.046 " 1.01 547 0.041' 1.04 371 
Years of schooling -0.106" 0.90 547 -0.082" 0.92 371 
Marital status 
Never married -0.972 0.38 176 
Ever married (RC) 1.00 371 
Socioeconomic status 
High -0.391 0.68 108 -0.153 0.86 65 
Low (RC) 1.00 439 1.00 306 
Source: Zonzon Atyap Women Survey, 1995 
Notes: ' p <.05; no p <.01 or p<.001 - Not applicable 
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Appendix A5.5: Correlations of desired and ideal number of children by selected variables, 
women aged 15 -49, Zonzon Atyap, 1995 
Variable (1) (2) (3) (4) (5) (6) (7) (8) 
Panel A: Desired family size (N =486) 
1. Children desired 1.000 .597£" -.539' -.071 .116" .039 -.110" .449 
2. Age 1.000 -.583- .011 .039 .004 -.034 .664 
3. Years schooling 1.000 .093" .062 -.037 .130 -.330 
4 Religious participation 1.000 .25C -.074 .052 -.155 
5 Religious belief 1.000 .000 .047 .048 
6 Religious denomination. 1.000 -.082 .076 
7. Socioeconomic status 1.000 -.088 
8 Marital status 1.000 
Mean 5.4 28.1 7.8 70.0 85.3 .22 .20 .66 
SD 2.0 10.3 4.5 9.9 9.8 .41 .40 47 
Panel 15: Ideal family size (N =517) 
1. Children ideal 1.000 .180" -.205 " - -.104" .092" .073 -.075 .226 
2. Age 1.000 -.552' .034 .064 -.005 -.016 .677 
3. Years schooling I.000 .103 060 -.013 .098 -.307 
4 Religious participation 1.000 .300 ' -.057 .044 -.122 
5 Religious belief 1.000 -.001 .042 .059 
6 Religious denomination 1.000 -.079 .075 
7. Socioeconomic status 1.000 -.074 
8 Marital status 1.000 
Mean 4.7 27.4 7.9 69.6 85.1 .21 .21 .63 
SD 1.5 10.2 4.4 10.4 10.2 .41 .41 .48 
Source: Zonzon Atyap Women Survey, 1995 
Notes: p <.05; "" p <01 or p <001, Significance only shown for continuous variables 
Technically, correlations are not suitable for nominal or ordinal variables, but it is sometimes tseful to 
use the same method on all variables when showing the largeness of relationships rather than significance 
(see Kelley et al. 1993:612) 
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Appendix A5.6: Correlations of desired and ideal number of children by selected variables, ever -married 
women aged 15 -49, Zonzon Atyap, 1995 
Variable (1) (2) (3) (4) (5) (6) (7) 
Panel A: Desired family size (N =320) 
1. Children desired 1.000 .519 * * -.525'* -.009 .077 -.015 -.079 
2. Age 1.000 -.608 
** 
.206*` -.010 -.083 -.047 
3. Years schooling 1.000 .033 .056 .003 .125 
4 Religious participation 1.000 .227 ** -.090 .084 
5 Religious belief 1.000 .002 .058 
6 Religious denomination 1.000 -.090 
7. Socioeconomic status 1.000 
Mean 6.0 32.9 6.7 68.9 85.6 .24 .18 
SD 2.0 9.2 5.0 9.8 9.9 .43 .38 
Panel B: Ideal family size (N =326) 
1. Children ideal 1.000 .067 -.149 ** -.026 .064 .080 -,031 
2. Age 1.000 -.599** .199 ** .011 `00 - 063 
3. Years schooling 1.000 .037 .048 .033 102 
4 Religious participation 1.000 .259 ** -.079 .067 
5 Religious belief 1.000 -.019 .054 
6 Religious denomination 1.000 -.096 
7. Socioeconomic status 1.000 
Mean 5.0 32.7 6.8 68.7 85.6 .24 .18 
SD 1.5 9.2 4.9 10.1 10.4 .43 .39 
Source: Zonzon Atyap Women Survey, 1995 
Notes: * p<.05; ** p <0l or p<001; Significance only shown for continuous variables 
Technically, correlations are not suitable for nominal or ordinal variables, but it is sometimes useful to 
use the same method on all variables when showing the largeness of relationships rather than significance 
(see Kelley et al. 1993:612) 
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Appendix A6.1: Percentage of currently married women with knowledge of a contraceptive method 
according to attitude toward family planning by some selected characteristics, Zonzon Atyap, 
1995 
Characteristic 
Woman 
approves 
Approval of fanvlyplanning 
Wife approves and: 
Both partners Husband Husband's 
approve disapproves attitude unknown 
n 
Age 
15 -24 83.5 53.2 16.5 27.8 79 
25 -34 95.5 63.4 20.5 15.2 112 
35 -49 88.7 55.3 28.0 13.3 150 
Education 
None 91.2 56.0 28.6 12.1 91 
Primary 85.6 45.6 24.4 26.7 90 
Secondary/Higher 91.3 65.0 18.3 15.0 160 
Religious denomination 
Catholic 80.2 43.0 24.4 26.7 86 
Protestant 92.9 62.6 22.4 13.8 254 
Total 89.7 56.6 23.1 17.9 341 
Source: Zonzon Atyap Women Survey, 1995 
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Appendix A6.2: Bivariate analysis: logistic regression coefficients and odds ratio for approval of 
family planning, women aged 15 -49, Zonzon Atyap, 1995 
All women Ever- married women 
Variable B Odds ratio n B Odds ratio n 
Religious denomination 
Catholic -0.476 0.62 109 -1.357** 0.26 72 
Protestant (RC) 1.00 402 1.00 245 
Religious participation -0.019 0.98 511 0.007 1.01 317 
Religious belief -0.016 0.98 511 -0.009 0.99 317 
Age 0.085`* 1.09 511 -0.022 0.98 317 
Age squared -0.001 1.00 511 - - - 
Years of schooling -0.029 0.97 511 0.036 1.04 317 
Marital status 
Never married -1.328- 0.27 186 
Ever married (RC) 1.00 325 
Ideal family size 
4 or less 0.568* 1.76 225 
5+ (RC) 1.00 286 
Discussion of family planning with 
spouse 
Twice or less -1.606** 0.20 113 
More often (RC) 1.00 204 
Approval of couples discussing family 
size 0.026** 1,03 317 
Husband's approval of family planning 
Disapproves -1.605- 0.20 100 
Approves 1.00 217 
Source: Zonzon Atyap Women Survey, 1995 
Notes: RC= Reference category; - = Not applicable or excluded 
* p <.05; ** p <.0l orp<.001 
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Appendix A6.3: Percentage of currently married women who ever used selected methods of 
family planning, and per cent distribution of all women and currently married women 
according to current use of contraceptive methods, Zonzon Atyap, 1995 
Method 
Panel A: Methods ever used 
Modern methods 
Catholic 
Ever used contraception 
Other ECWA 
Protestants 
All n 
Pill 13.2 26.3 24.6 22.0 76 
Injections 7.7 22.5 24.6 19.7 68 
IUD 4.4 6.3 12.0 8.7 30 
Sterilisation 2.2 3.8 6.3 4.6 16 
Condom 7.7 2.5 6.9 6.1 21 
Foaming tablets 1.1 0.0 2.3 1.4 5 
Traditional methods 
Abstinence 58.2 78.8 71.4 69.7 241 
Rhythm 2.2 3.8 2.9 2.3 8 
Withdrawal 19.8 21.3 20.0 20.2 70 
Herbs 11.0 12.5 17.7 14.7 51 
Number of women 91 80 175 346 
Panel B: Methods currently being used 
Method All women 
(N= 600) 
Number of 
women 
Currently 
married women 
(N= 347) 
Number 
of women 
Pill 0.8 5 1.4 5 
Injections 3.8 23 6.1 21 
IUD 1.2 7 1.4 5 
Sterilisation 2.7 16 4.6 16 
Condom 0.3 2 0.6 2 
Traditional methods 5.7 34 8.6 30 
Total 14.5 87 22.8 79 
Sources: Zonzon Atyap Women Survey, 1995 
Notes: Excluded methods in Panel A (e.g. vasectomy, diaphragm, douche and rings /bands) have either 
not been ever used by the Atyap or less than five women had ever used them. 
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Appendix A6.4: Bivariate analysis: logistic regression coefficients and odds ratio for ever -use of 
modern family planning, ever -married women aged 15 -49, Zonzon Atyap, 1995 
Variable B Odds ratio n 
Religious denomination 
Catholic -0.708` 0.49 77 
Protestant (RC) 1.00 248 
Religious participation 0.0525rt 1.05 325 
Religious belief -0.003 1.00 325 
Age D.0815` 1.08 325 
Years of schooling -0.011 0.99 325 
Socioeconomic status 
High 0.6225 1.36 325 
Low (RC) 1.00 
Ideal family size 
4 or less 0.668** 1.95 115 
54- (RC) 1.00 210 
Woman's approval of family planning 
Disapproves -0.721 0.49 22 
Approves (RC) 1.00 303 
Discussion of family planning with spouse 
Twice or less -1.910- 0.15 137 
More often (RC) 1.00 188 
Husband's occupation 
Non -agriculture 0.994** 2.70 150 
Agriculture (RC) 1.00 175 
Source: Zonzon Atyap Women Survey, 1995 
Notes: RC= Reference category * p <.DS; 55 p <.01 or p<.001 
Appendix A6.5: Variable codes and proportions of variables used in the multivariate models, 
currently married women aged 15 -49, Zonzon Atyap, 1995 
Variable name 
Respondent's age 
Years of schooling 
Religious denomination 
Religious participation 
Religious belief 
Currently using a method of contraception 
Discussion of family planning with spouse 
Husband's general approval of use of 
family planning by couples 
Number of cases 
Source: Zonzon Atyap Survey, 1995 
Note: Standard deviations are in brackets 
Code Proportions/Means 
Continuous variable in years 32.98 (9.15) 
Continuous variable in years 6.87 (5.08) 
Catholic=l , 0= Otherwise 0.20 (0.40) 
Continuous variable for participation 
in religious activities (scale 0 -100) 69.06 (9.96) 
Continuous variable for 
religious beliefs (scale 0 -100) 85.69 (0.61) 
1= Currently using; 0= Otherwise 0.27 (0.45) 
1 =More often; 0 =Twice or less 0.69 (0.46) 
1= Approves; 0= Disapproves 0.72 (0.45) 
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Appendix A6.6: Bivariate analysis: logistic regression coefficients and odds ratio for current use 
of family planning, currently married women aged 15 -49, Zonzon Atyap, 1995 
Variable B Odds ratio n 
Religious denomination 
Catholic -0.883" 0.41 52 
Protestant (RC) 1.00 203 
Religious participation 0.059"" 1.06 255 
Religious belief 0.014 1.01 255 
Age 0.124"" 1.13 255 
Years of schooling -0.096"" 0.91 255 
Ideal family size 
4 or less 0.746"" 2.11 88 
5+ (RC) 1.00 167 
Husband's approval of family planning 
Disapproves -1.082"" 0.34 255 
Approves (RC) 1.00 
Discussion of family planning with spouse 
Twice or less -1.417"" 0.24 79 
More often (RC) 1.00 176 
Source: Zonzon Atyap Survey, 1995 
Notes: RC= Reference category 
" 
p<.05; 
"" 
p<.01 or p <.D01 
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Appendix A7.I: Percentage of ever -married women by selected characteristics, Zonzon Atyap, 1995 
Characteristic Percentage Total 
Age group 
15 -24 31.0 287 
25 -34 88.9 135 
35+ 100.0 178 
Education 
None 99.0 105 
Primary 84.9 126 
Secondary/Higher 47.7 369 
Religious denomination 
Catholic 71.9 146 
Protestant 62.0 453 
Total 64.5 600 
Source: Zonzon Atyap Women Survey, 1995 
Appendix A7.2: Per cent distribution of Atyap population by age group by marital status by sex 
Age In union Not in union Never married Total n 
Male 
15 -19 0.7 0.0 99.3 100.0 283 
20 -24 8.7 0.5 90.8 100.0 194 
25 -29 31.2 3.2 65.6 100.0 125 
30 -34 66.7 3.3 30.0 100.0 60 
35 -39 85.5 1.4 13.0 100.0 69 
40 -44 91.5 3.4 5.I 100.0 59 
45 -49 95.7 0.0 4.3 100.0 47 
50 -54 88.6 11.4 0.0 100.0 44 
55 -59 I00.0 0.0 0.0 100.0 38 
60+ 88.2 11.8 0.0 100.0 144 
Total 43.3 3.0 53.7 100.0 1063 
15 -19 4.3 0.7 95.0 100.0 300 
20 -24 44.4 1.1 54.5 100.0 178 
25 -29 72.4 6.0 21.6 100.0 116 
30 -34 86.6 4.9 8.5 100.0 82 
35 -39 83.3 12.8 3.8 100.0 78 
40-44 82.6 16.3 1.2 100.0 86 
45 -49 80.5 19.5 0.0 100.0 87 
50 -54 81.2 18.8 0.0 100.0 69 
55 -59 68.9 31,1 0.0 100.0 45 
60+ 37.2 62.8 0.0 100.0 149 
Total 50.1 14.8 35.1 100.0 1190 
All 46.9 9.2 43.9 100.0 2253 
Source: Zonzon Atyap Household Survey, 1995 
Note: Not in union includes widowed, divorced and separated. 
Appendix A7.3: Cumulative proportion of women ever married at single ages 12 -39 according 
to age group, Zonzon Atyap, 1995 
Marriage age Age group 
15 -19 20 -24 25 -29 30 -34 35 -39 40-44 45-49 
12 .0000 .0000 .0000 .0000 .0000 .0000 .0154 
13 .0000 .0000 .0133 .0000 .0000 .0303 .0769 
14 .0000 .0088 .0267 .0500 0435 0303 2000 
15 .0000 .0351 .0667 .1333 3043 1970 .4615 
16 .0000 .0526 .1200 .2000 3913 .3333 .6462 
17 .0405 .1316 .2000 .2667 .5000 6818 7538 
18 .0636 .2544 .2933 .3333 .5652 8030 9077 
19 .0751 .4211 .3467 .4667 .6739 .8485 .9231 
20 .4912 .4800 .5833 .7391 .9545 .9846 
21 .5702 .5867 .6500 .8043 .9545 1.0000 
22 .6140 .6667 .7500 .8478 .9848 1.0000 
23 .6579 .7067 .8000 .8478 1.0000 I.0000 
24 .6667 7867 8833 .8913 1.0000 1.0000 
25 .8133 .9167 .9565 1.0000 1.0000 
26 .8267 .9333 .9565 1.0000 1.0000 
27 .9333 .9565 1.0000 1.0000 
28 .9333 .9565 1.0000 1.0000 
29 .9333 .9783 1.0000 1.0000 
30 .9500 .9783 1.0000 1.0000 
31 .9500 1.0000 1.0000 1.0000 
32 .9667 1.0000 1.0000 1.0000 
33 1.0000 L0000 1.0000 
34 1.0000 1.0000 1.0000 
35 1.0000 1.0000 1.0000 
Source: Zonzon Atyap Women Survey, 1995 
Appendix A7.4: Correlation coefficients of age at first marriage by selected variables, ever - 
married women aged 30 -49, Zonzon Atyap, 1995 (N =235) 
Variable Coefficient 
Catholic 0.121 
Religious participation -0.013 
Religious belief 0.047 
Premarital sex 0.474 ** 
Years of schooling 0,558 ** 
Age -0.441 ** 
Source: Zonzon Atyap Women Survey, 1995 
Notes: * p <.05; ** p <.01 or p <001 
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Appendix A7.5: Estimates of logistic regression of the likelihood of marriage before age 18 by 
selected explanatory variables, women aged 18 -49, Zonzon Atyap, 1995 
Variable B S.E Odds ratio n 
Religious denomination 
Catholic -0.579* 0.232 0.56 125 
Protestant (RC) 1.00 366 
Religious participation 0.017 0.010 1.02 491 
Religious belief -0.019 0.011 0.98 491 
Pre -marital sex 
Yes 
-1.305** 0.236 0.27 239 
No (RC) 1.00 252 
Years of schooling -0.167** 0.031 0.85 491 
Age -0.081 ** 0.015 0.92 491 
Constant 5.294 * 1.211 
Reduction of XZ 86.98** 
d. f. 6 
Source: Zonzon Atyap Women Survey, 1995 
Notes: RC= Reference category; * p <.05; * * <.01 or p <001 
Appendix A7.6: Bivariate analysis: logistic regression estimates of the likelihood of being in a 
polygynous union, ever -married women aged 15 -49, Zonzon Atyap, 1995 
Variable B Odds ratio n 
Religious denomination 
Catholic 0.204 1.23 103 
Protestant (RC) 1.00 279 
Religious participation -0.022` 0.98 382 
Religious belief -0.013 0.99 382 
Age 0.106" 1.12 382 
Years of schooling -0.152` 0.86 382 
Age at first marriage -0.246` 0.78 382 
Marital stability 
Marriage ever disrupted 1.730 ** 5.64 87 
Marriage never disrupted (RC) 1.00 295 
Source: Zonzon Atyap Women Survey, 1995 
Notes: * p <.05; ** p <.01 orp <001 
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Appendix A7.7: Percentage of ever -married women aged 15 -49, ever in a polygynous union, 
according to religious denomination by age, Zonzon Atyap, 1995 
Religious denomination 
Age group 
All women Catholic 
ECWA 
Protestant 
Other 
Protestants Total 
15 -19 0.0 0.0 0.0 0.0 0.0 
20 -24 10.5 17.4 8.1 6.3 7.5 
25 -29 11.3 12.5 10.7 11.1 10.9 
30 -34 27.6 21.4 33.3 21.4 29.5 
35 -59 23.9 27.8 18.2 33.3 21.4 
40 -44 41.8 47.1 36.1 50.0 40.0 
45 -49 56.9 76.9 44.1 66.7 51.9 
All 27.7 30.5 25.1 30.0 26.7 
Number of women 386 105 191 90 281 
Source: Zonzon Atyap Women Survey, 1995 
Appendix 7.8: Bivariate analysis: logistic regression estimates of the likelihood of first marriage 
being intact, ever -married women aged 20 -49, Zonzon Atyap, 1995 
Variable B Odds ratio n 
Religious denomination 
Catholic 
-0.659" 0.52 99 
Other Protestants 
-0.665" 0.51 85 
ECWA (RC) I.00 187 
Religious participation 0.034 "" 1.04 371 
Religious belief 0.016 1.02 371 
Age -0.058 "" 0.94 371 
Years of schooling 0.100" 1.10 371 
Age at marriage 0.167** 1.18 371 
Type of marriage 
Polygynous -1.683 "" 0.18 107 
Monogamous (RC) 1.00 264 
Husband's occupation 
Non -agriculture -0.197 0.82 161 
Agriculture (RC) 1.00 210 
Source: Zonzon Atyap Women Survey, 1995 
Notes: RC= Reference category *p<.05; "" p<01 or p <001 
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Appendix A7.9: Bivariate analysis: logistic regression estimates of the likelihood of interspousal 
communication on family size, ever -married women aged 15 -49, Zonzon Atyap, 1995 
Characteristic Discussion of family size 
B Odds ratio n 
Discussion of family planning 
B Odds ratio n 
Religious denomination 
Catholic -0.538* 0.58 105 -1.096 ** 0.33 105 
Other Protestant -0.164 0.85 281 -0.570* 0.57 90 
ECWA(RC) 1.00 1.00 191 
Religious participation 0.012 1.01 386 0.024* 1.02 386 
Religious belief 0.005 1.01 383 0.009 1.01 383 
Age -0.056 ** 0.95 387 0.025* 1_03 387 
Years of schooling 0.179 ** 1.20 387 0.015 1.02 387 
Husband's education 
None -1.943 ** 0.14 69 -0.352 0.70 69 
Primary -1.187 ** 0.31 98 0.040 1.04 98 
Secondary/Higher (RC) 1.00 214 1.00 214 
Response to desired family size 
Non -numerical -2,650 ** 0.07 52 -1.481 ** 0.23 52 
Numerical (RC) 1.00 323 1.00 323 
Husband's approval of family 
planning -2.055 ** 0.13 103 
Disapproves 1,00 220 
Approves (RC) 
Source: Zonzon Atyap Women Survey, 1995 
Notes: * p <.05; ** p <.01 or p <001 
Appendix A8.1: Zero order correlation between children ever born and selected variables, ever -married 
women aged 15-49, Zonzon Atyap, 1995 (N =317) 
Variable Correlation 
Religious participation 0.173** 
Religious belief 0.061 
Age 0.848 
** 
Years of schooling -0.654 ** 
Age at marriage -0.452 ** 
Desired family size 0.594 ** 
Source: Zonzon Atyap Women Survey, 1995 
Notes: * p <.05; ** p <01 or p <.001 
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Appendix A8.2: Ordinary Least Square (OLS) regression of children ever born among ever -married women 
aged 15 -49, Zonzon Atyap, 1995 (N =320) 
Variable Coefficient SE Beta 
Religious denomination 
Catholic 0.548 - 0.206 0.070 
Protestant (RC) 
Religious belief 0.021* 0.009 0.061 
Religious participation 0.005 0.010 0.014 
Age 0.242** 0.014 0.652 
Years of schooling -0.076 
** 
0.027 -0.109 
Age at first marriage -0.160 0.034 -0.143 
Marital stability 
Marriage never disrupted 0.653 ** 0.226 0.079 
Marriage ever disrupted (RC) 
Use of family planning 
Ever used 0.755** 0.252 0.082 
Never used (RC) 
Discussed family planning with spouse 
Twice or less 0.555' 0.190 0.080 
More often(RC) 
Desired family size 0.219 
** 
0.055 0.127 
Constant 4.709`* 1.145 
Adjusted R2 0.793 
F 123.073 
Source: Zonzon Atyap Women Survey, 1995 
Notes: RC= Reference category; * p <.05; ** p <01; or p <.001 
Appendix A8.3: Ordinary Least Squares (OLS) regression of children ever born (CEE) among 
ever- married women aged 15 -49, Zonzon Atyap, 1995 (N =317) 
Variable B SE Beta 
Religious denomination 
ECWA -0.611" 0.182 -0.088 
Non -ECWA (RC) 
Religious participation 0.000 0.010 0.000 
Religious belief 0.023" 0.009 0.069 
Age 0.234" 0.015 0.631 
Years of schooling -0.053 0.030 -0.076 
Age at marriage -0.149" 0.034 -0.133 
Marital stability 
Marriage never disrupted 0.7I4" 0.225 0.086 
Marriage ever disrupted (RC) 
Desired family size 0.204- 0.055 0.119 
Use of family planning 
Ever used 0.723** 0.249 0.079 
Never used (RC) 
Discussion of family planning with spouse 
Twice or less 0.615* 0.190 0.088 
More often (RC) 
Husband's educational attainment 
None 0.440 0.342 0.049 
Primary education 0.702 0.286 0.088 
Secondary/Higher education (RC) 
Constant -4.469 1.140 
Adjusted R2 0.798 
F 104.983" 
Source: Zonzon Atyap Women Survey, 1995 
Notes: RC= Reference category; * p<.05; p <01 or p <.001 
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Appendix A8.4: Distribution of all women, and live births four years preceding the survey, 
according to religious denomination by age, Zonzon Atyap, 1995 
Age 
All women Catholic 
Religious denomination 
Protestant 
ECWA Anglican /Baptist All Protestants 
n Births n Births n Births n Births n Births 
15 -19 173 11 33 3 90 2 49 5 139 7 
20 -24 114 93 32 33 60 39 22 21 82 60 
25 -29 75 78 19 21 37 33 19 24 56 57 
30 -34 60 63 14 17 32 30 14 16 46 46 
35 -39 46 35 18 19 22 11 6 5 28 16 
40-44 67 44 17 11 36 20 14 13 50 33 
45 -49 65 18 13 5 34 6 18 7 52 13 
Total 600 342 146 109 311 141 142 91 453 232 
Source: Zonzon Atyap Women Survey, 1995 
Appendix A8.5 Age- specific fertility rates (per 1000 women) by religious denomination and 
some demographic characteristics, Zonzon Atyap 1995 
Characteristics 
Age group 
Catholic 
Religious denomination 
Protestant 
Anglican/ 
ECWA Baptist 
All 
Protestant 
15 -19 23 6 26 13 
20 -24 258 163 239 183 
25 -29 276 223 316 254 
30 -34 304 234 286 250 
35 -39 264 125 208 143 
40 -44 162 139 232 165 
45 -49 96 44 97 63 
TFR 15 -49 6.9 4.7 7.0 5.4 
Currently married women using any method 
of contraception ( %) 6.6 22.3 20.0 21.6 
Using modern methods (%) 5.5 18.3 15.0 17.3 
Median age at first marriage (women 25 -49) 18.0 17,0 17.0 17.0 
Median age at first birth (women 25-49) 19.0 19.0 19.0 19.0 
Source: Zonzon Atyap Women Survey, 1995 
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APPENDIX B: LETTER OF PERMISSION 
District Head Office, 
;Langan Kataf. 
26th July, 1995. 
Zuma áa. Dagatai, r-aatoci 
Gunduma Zangcn Katz£. 
sA3sTAR DA '.ISS ASSA3E AlTONG: 
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Bayan gaisuwa, in sanar da ku mai sunan da arca ambata cuna yarmVuce 
tana aiki binciken yawan yara da ake haifuwa a kowane g_da. Zata bi gidaje 
inda zata sadu da iyayen yaya ta yi =SU wasu tamboymyi suna bada ansoshi. 
Ana bukata yam da nuke da satifikat na haifuwa a nuna mata, in babu 
iyaye su bada bayani yawan shekarunsu da canar baifuwansu. 
2. Kowane Dagaci ya sanar da masu Unguwa, su kuma su bada sanara ga jama' 
arsa. Duk ramar da zata zo gidaje mai Unsnwa da masu gidajensu kasance a 
gidajensu bbar ta same su. 
3. Zata faya wannan bincike a Zonzon ne saboda haka ma.gaji Zonzon 
da jama'arsa su bada goyon baya. 
(dI. Bala A. Dauke Gora) 
Kuyanbanna.n Zazzau, 
DISTRICT., HEAD Z<L'TGC'_1 Kd.iAF.' 
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APPENDIX C: GUIDELINES FOR FOCUS GROUP DISCUSSION AND 
TN -DEPTH INTERVIEW 
1) Group discussions and in -depth interviews with Atyap males and females 
a) General concepts associated with religion /worldview: 
What do they believe is the origin of all things, existence? 
Are dead people reborn into their families or lineage? 
Did the Abwoi festival unite or strengthen the solidarity of the Atyap community? 
Is the Abwoi festival a beautiful custom that should not be abandoned? 
Is Christianity a white man's religion or a religion for every body? Why? 
Is everything written in the Bible literally true? Why? 
Is the Atyap's practice of Christianity influenced by traditional beliefs? 
b) Perceptions, beliefs and practices associated with nuptiality: 
How important is marriage? 
What age is the ideal/good for Atyap men and women to marry? Why? 
What do they think about monogamy, polygyny, and levirate? 
What do they think about those that don't marry? Why? 
What are their views about divorce and the divorced? 
What are their views about remarriage? Is it easier or harder? Why? 
c) Perceptions, beliefs and practices associated with sexual intercourse: 
What are their views about premarital and extramarital sexual intercourse? 
Should people have the freedom to use their bodies as they desire? 
Is marital sexual abstinence good or bad? Why? 
Is marital sexual abstinence necessary today? Why? 
What are their views about breastfeeding? 
d) Perceptions, beliefs and practices associated with family planning: 
What do they understand family planning to mean? 
Which methods do they think the Atyap commonly use? 
How is the information on the methods used acquired? 
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What are the difficulties, if any, couples experience in obtaining family planning services? 
Do they think using modern contraceptives is good or bad? Why? 
What are their views about breastfeeding - does it delay the next pregnancy? 
What are their views about the practice of abortion? 
Should women be given the right to terminate pregnancy any time they want? Why? 
e) Perceptions, beliefs and practices associated with the family and fertility: 
What is the ideal/good family size for the Atyap? 
Does the number of children younger generation couples have differ from that of the 
older generations? Why? 
What is the average number of children an Atyap family now has? 
Do spirits of dead ancestors influence the decision on family size among the Atyap? 
Do couples now prefer to have more sons or daughters? Why? 
Are people partly responsible for having few or no children? How? 
How does the Atyap community treat (accept or reject) such couples? 
Is it good or bad to decide the number of children a couple should have? Why? 
What are their views about the `four is enough' population policy? 
Do parents now have more consumer goods for meeting the needs of their children than 
formerly? 
Does this influence the number of children of couples still capable of bearing children? 
Is education more important for improving life now than when they were growing up? 
What are the benefits children get in attending formal schools? 
What are the benefits parents get in sending their children to formal schools? 
Do the benefits influence family size decisionmaking by couples? 
Is fostering still practised among the Atyap? Why? 
2) In -depth interviews with the clergy 
All questions on general concepts associated with Christian/Traditional religion (Al), 
and views concerning some of the issues in A2 -5. 
3) In -depth interview with government officials 
How do you define family planning? Is that the government's definition? 
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What is the role of your level of government in implementing the national family planning 
program? 
How do you get and distribute the family planning materials used in the campaign? 
Do you have free access to the mass media for your campaigns? If no, why? 
Do you think many Nigerians or people in your State/Local Government listen to, read 
or view your campaign programs? 
How does the State/Local Government obtain the contraceptive methods? 
Do you think you are getting an adequate supply of these contraceptives? 
Do you think many Nigerians now want to limit the number of children? 
Do you believe fertility reduction will improve the living standard of all Nigerians? 
How committed do you think the government is to reducing fertility to four children per 
couple by the year 2000? (Extremely committed, very committed, committed, very 
uncommitted, extremely uncommitted) 
Personally, how committed are you to the government's goal for fertility reduction? 
(Same scale as preceding one) 
Is the Federal Government /State government finding it easier or harder to implement the 
family planning program through the State Governments/Local government? 
Do you think your religion influences your views about family planning? 
APPENDIX D: INTERVIEW SCHEDULES /QUESTIONNAIRES 
Dl Household schedule 
D2 Individual schedule 
Section 1: Respondent's background 
Section 2: Maternity history 
Section 3: Contraception 
Section 4: Birth intervals 
Section 5: Marriage 
Section 6: Fertility preferences 
Section 7: Husband's background and woman's work 
Section 8: Beliefs and attitudes 
Section 9: Religious beliefs 
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Dl: HOUSEHOLD SCHEDULE 
IDENTIFICATION 
PLACE NAME 
NAME OF RESPONDENT 
DWELLING NUMBER 
HOUSEHOLD NUMBER 
VILLAGE 
III 
INTERVIEWER VISITS 
1 2 3 FINAL VISIT 
DATE 
INTERVIEWER'S NAME 
RESULT* 
DAY MONTH YEAR 
I 
NEXT VISIT: DATE 
TIME 
TOTAL NUMBER 
OF VISITS 
RESULT CODES: 
1 COMPLETED 
2 HOUSEHOLD PRESENT BUT NO COMPETENT RESP. AT 
HOME 
3 HOUSEHOLD ABSENT 
4 POSTPONED 
5 REFUSED 
6 DWELLING VACANT OR ADDRESS NOT A DWELLING 
7 DWELLING DESTROYED 
8 DWELLING NOT FOUND 
9 OTHER 
TOTAL MEMBERS IN 
HOUSEHOLD 
TOTAL ELIGIBLE 
WOMEN 
(SPECIFY) 
HOUSEHOLD SCHEDULE: Dl CONTD. 
Now we would like some information about the people who usually live in your household of who are staying with you now. 
NO NAMES OF 
USUAL RESIDENTS 
AND VISITORS 
ETHNIC 
GROUP 
RELATION- 
SHIP TO 
HEAD OF 
HOUSE- 
HOLD 
RESIDENCE SEX AGE MARITAL 
STATUS 
EDUCATIONS 
- FOSTERING * ** 
FOR EVERY ONE AGED LESS 
THAN 15 YRS 
ELIGI- 
BILITY 
(1) 
Please give me the 
full names of the 
persons who usually 
live in your 
household or are 
staying with you 
now starting with 
the head of the 
household? 
(2) 
What 
is the 
ethnic 
group 
(NAME) 
(3) 
What is the 
relationshi 
P of 
(NAME) to 
the head of 
the 
household? 
'(4) 
Does 
(NAME) 
usually 
here? 
(5) 
Where 
does 
(NAME) 
now live? 
(6) 
Is 
(NAME) 
male or 
female? 
(7) 
How 
old is 
s /he? 
(8) 
Is 
(NAME) 
married 
widowed 
divorced 
separated 
or single? 
(9) 
Has 
(NAME) 
ever 
been to 
school? 
(10) 
What is the 
highest level 
and grade of 
schooling ** 
s/he 
completed? 
(11) 
FOR ALL 
LE SD 
THAN 25 
YRS. 
Ls s/he 
still in 
school? 
(12) 
Does his /her 
natural 
mother live 
here? 
1F YES: 
What is her 
name? 
S D THE 
NAME) 
(13) 
Does his/her 
natural 
father live 
here? 
IF YES: 
What is his 
name? 
THE DAD'S 
NAME) 
(14) 
CIRCLE 
NO. OF 
MEN 
ELIGI- 
BLE 
FOR 
INDIVI- 
DUAL 
INTER - 
VIEW 
(15) 
YES 
NO 
YES 
NO 
M F IN 
YRS 
STATUS YES 
NO 
YES NO 
01 1 2 1 2 1 2 1 2 I 2 01 
02 1 2 1 2 I 2 I 2 1 2 I 1 
* CODES FOR Q. 4 CODES FOR Q 3 CODES FOR Q. 9 * *CODES FOR Q. 11 
RELATIONSHIP TO HEAD OF HOUSEHOLD ETHNIC GROUP MARITAL STATUS LEVEL OF EDUCATION: 
01= HEAD 06= SON -IN -LAW 11= BROTHER 1 = ATYAP 1 = MARRIED 1= PRIMARY 
02= WIFE 07= DAUGHTER -IN -LAW 12 = SISTER 2= FULANUHAUSA 2 = WIDOWED 2= SECONDARY 
03 HUSBAND 08= GRANDCHILD 13= OTHER RELATIVE 3 = ANY OTHER 3 = DIVORCED 3= HIGHER 
04= SON 09= PARENT 14= ADOPTED/FOSTER CHILD 4 = SEPARATED 8= DK 
05= DAUGHTER 10= PARENT -IN -LAW 15 = NOT RELATED 5 = SINGLE GRADE: 0= LESS THAN ONE YEAR 
COMPLETED 
98= DK 
* ** RECORD '00' IF PARENT NOT MEMBER OF HOUSEHOLD 
TICK HERE IF CONTINUATION SHEET USED. TOTAL NUMBER OF ELIGIBLE WOMEN 
Just to make sure that I have a complete listing: 
1) Are there any other persons such as small children or 
infants that we have not listed? 
2) In addition, are there any other people who may not be 
members of your family, such as domestic servants, 
lodgers or friends who usually live here? 
3) Do you have any guests or temporary visitors staying 
here, or anyone else who slept here last night? 
YES ELI. ENTER EACH IN TABLE 
YES EL, ENTER EACH IN TABLE 
YES ENTER EACH IN TABLE 
NO 
NO 
Notes: Original questionnaire provided entries for 25 household members. 
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D2: INDIVIDUAL QUESTIONNAIRE 
IDENTIFICATION 
PLACE NAME 
NAME OF RESPONDENT 
DWELLING NUMBER 
HOUSEHOLD NUMBER 
VILLAGE /SUBURB 
I 
I I 
INTERVIEWER VISITS 
2 1 3 FINAL VISIT 
DATE 
INTERVIEWER'S NAME 
RESULT* 
DAY MONTH YEAR 
I I I I 
I I 
n 
NEXT VISIT: DATE 
TIME 
TOTAL NUMBER 
OF VISITS 
*RESULT CODES: 
1 COMPLETED 3 POSTPONED 5 PARTLY 
2 NOT AT HOME 4 REFUSED 6 OTHER 
(SPECIFY) 
COMPLETED 
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SECTION L RESPONDENT'S BACKGROUND 
No. QUESTIONS AND FILTERS CODING CATEGORIES SKIP 
TO 
10 1 RECORD THE TIME. HOUR 
MINUTES 
First I would like to ask some questions about 
yourself and your household. TOWN 1 1.104 
102 For most of the time until you were 14 years old 
did you live in the village or in town? 
VILLAGE 2 
103 Since the age of 14, have you ever lived in a YES 1 
town or city? NO 2 
104 For how many years all together did you live/ 
have you lived in a town or city? YEARS 
105 In what month and year were you born? MONTHS I 1 
I 
DK MONTH 98 
YEARS 
DK YEAR 98 
106 How old were you at your last birthday? AGE (Complete Years) 
I 
COMPARE AND CORRECT 105 AND /OR 106 IF 
INCONSISTENT 
CERTIFICATE 
CIRCLE NUMBER INDICATING HOW AGE WAS HISTORICAL CALENDER 2 
OBTAINED PERSONAL EVENT 3 
OTHER MEMBER OF 
HOUSEHOLD 4 
UNRELATED PERSON 5 
APPEARANCE 6 
OTHER 7 
(SPECIFY) 
R 
107 Have you ever attended school? YES 1 
NO 2 - 111 
108 What was the highest level of school you PRIMARY 1 
attended? SECONDARY 2 
MIDDLE (ATC, POLY ETC) 3 
UNIVERSITY 
109 What was the highest (class /form) you completed 
at that level? 
CLASS 
110 CHECK 108: 
SECONDARY 
PRIMARY OR HIGHER I 113 
111 Have you ever attended any adult literacy class? YES 1 
NO 2 
112 Can you read a letter or newspaper in any EASILY 1 
language easily, with difficulty or not at aII? WITH DIFFICULTY 2 
NOT AT ALL 3 
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No. QUESTIONS AND FILTERS CODING CATEGORIES SKIP 
TO 
113 Do you read a newspaper or magazine at least YES 1 
once a week? NO 2 
114 Do you listen to a radio at least once a week? YES 1 
NO 2 
115 Do you watch television at least once a week? YES - 1 
NO 2 
116 Does your house have: YES NO 
Electricity? ELECTRICITY 1 2 
A radio? RADIO 1 2 TELEVISION 1 2 
A television? REFRIGERATOR 1 2 
A refrigerator? 
117 MAIN MATERIAL OF THE FLOOR CERAMIC TILES 1 
CEMENT 2 
(RECORD OBSERVATION) EARTH/SAND 3 
OTHER 4 
(SPECIFY) 
118 Does any member of your household own: YES NO 
A clock or watch? CLOCK OR WATCH 1 2 BICYCLE 1 2 
A bicycle? MOTORCYCLE 1 2 
A motorcycle? CAR 1 2 
A car? 
119 In what CATHOLIC 01 religion are you now? ANGLICAN 02 
ECWA 03 
(IF CHRISTIAN, CIRCLE HER BAPTIST 04 
DENOMINATION) METHODIST 05 CMS(CHURCH M. SOCIETY) 06 
PENTECOSTAL/CHARISMATIC 07 
TRADITIONALIST 08 
MUSLIM 09 
OTHER 10 
(SPECIFY) 
No. QUESTIONS AND FILTERS CODING CATEGORIES SKIP 
TO 
201 
I would like to ask about all the children you have given 
birth to all your :ife 
Have you ever given birth to any children? 
ES I _o. 203 
202 
Some children are born alive but die within a few hours 
or days. Other children die at old ages. 
Have you ever given birth to any children who have 
died? 
YES 1 1 
NO 2 1 212 213 
203 Do you have any sons you have given birth to now living 
with you in this household? 
YF.S I 
NO 2 _ 205 
204 How many live with you? SONS AT HOME I I L 
205 Do you have any sons you have given birth to who are 
not living with you in this house? 
YES 1 
NO 2 1 207 
206 How many do not live with you? SONS ELSEWHERE I I I 
207 Do you have daughters you have given birth to now 
living with you in this household? 
YES 1 
NO 2 209 
208 How many live with you? 
IF NONE, ENTER '00'. 
I 
DAUGHTERS AT HOME I 
209 Do you have daughters you have given birth to who are 
not living with you in this house? 
YES I 
NO 2 o1 2 1 ' 
210 How many do not live with you? DAUGHTERS I ELSEWHERE 
211 
Some children are born alive but die within a few hours 
or days. Other children die at old ages. 
Have you ever given birth to any children who have 
died? 
NYEO 
S 
2 -of 21? 
212 How many boys have died? (IF NONE, ENTER '00') 
How many girls have died? (IF NONE, ENTER '00') 
BOYS DEAD 
GIRLS DEAD 
213 SUM ANSWERS 
TOTAL. (IF 
NOW ASK 
Just to make 
total 
TO 204, 206, 208, AND 212 AND ENTER 
NONE, ENTER '00') 
sure that I have this right, you have had in 
live births during your life. Is this correct? 
NO ROBE AND 
CORRECT 201 -210 
AS NECESSARY 
TOTAL 
YES 
I 
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SECTION 2: MATERNITY HISTORY (ALL WOMEN) 
333 
NO QUESTIONS AND FILTERS CODING CATEGORIES SKIP 
TO 
214 
CHECK ONE O 
MORE BIRTHS BIRTHS 
How old were you when you had your first child? 
215 
AGE (COMPLETED 
YEARS) 
DK 98 
215 Are you pregnant now? YES 
UNSURE 3 i 218 
216 How many months pregnant are you? MONTHS 
217 At the time you became pregnant, did you want to 
become pregnant then, did you want to wait until later, 
or did you not want to become pregnant at all? 
THEN t 
LATER 2 
NOT AT ALL 3 
218 When did your last menstrual period start DAYS AGO I 
WEEKS AGO 2 
MONTHS AGO 3 
YEARS AGO 4 
BEFORE LAST BIRTH 994 
NEVER MENSTRUATED 995 
IN MENOPAUSE 996 
219 Between the first day of a woman's period and the first 
day of her next period, when do you think she has the 
greatest chance of becoming pregnant? 
DURING HER PERIOD I 
END OF PERIOD 2 
MIDDLE OF THE CYCLE . 3 
JUST BEFORE PERIOD 4 
AT ANY TIME 5 
OTHER 6 
(SPECIFY) 
DK 9 
220 
NOW I WANT TO ASK YOU ABOUT ALL YOUR 
CHILDREN WHO LIVED WITH OTHER PEOPLE. 
Did /does any of your children at the age less than 15 
years old live with somebody else? 
YES t 
NO 2 1. 301 
221* Which of your children at the age less than 15 years 
old lived with other people? 
Name of child 1 FATHER 1 
OTHER RELATIVE 2 
SOME ONE ELSE 3 
(GO TO NEXT CHILD) 
Who did he /she lived with? 
Note: *= Provision was made for the listing of four children in the schedule used in the field 
SECTION 3: CONTRACEPTION 
301 Now I would like to talk about family planning- the various ways or methods that a couple can use to 
delay or avoid a pregnancy. Which ways or methods have you heard about? 
CIRCLE CODE I IN 302 FOR EACH METHOD MENTIONED SPONTANEOUSLY. 
THEN PROCEED DOWN THE COLUMN, READING THE NAME AND DESCRIPTION OF EACH METHOD 
NOT MENTIONED SPONTANEOUSLY. 
CIRCLE CODE 2 F METHOD IS RECOGNISED, AND CODE 3 IF NOT RECOGNISED. 
THEN, FOR EACH METHOD WITH CODE . OR 2 CIRCLE IN 302, ASK 303 BEFORE PROCEEDING TO THE 
NEXT METHOD. 
01 PILL Women can take a pill every day to delay 
or avoid getting pregnant. 
02 IUD Women can have a loop or coil placed 
inside them by a doctor ora nurse. 
302 Have ever heard of 303 Have ever 
(METHOD)? used 
(METHOD)? 
READ DESCRIPTION OF 
EACH METHOD 
YES /SPONT 1 YES 1 
YES/PROBED 2 
NO 3 1 NO 2 
YES / SPONT 
YES/PROBED -2 
NO 
03 INJECTION Women can have an injection by a 
doctor or nurse which stops them from becoming 
pregnant for several months. 
04 FOAMING TABLETS Women can place foaming 
tablet or pill inside them before intercourse. 
05 DIAPHRAGM, FOAM, JELLY Women can place 
a sponge, diaphragm, jelly or cream inside them 
before intercourse. 
06 DUREX OR CONDOM Men can use a rubber 
sheath during sexual intercourse. 
07 FEMALE STERILISATION Women can have an 
operation to avoid having any more children. 
YES /SPONT 1 
YES/PROBED 2 
NO 
YES I 
NO 2 
YES 1 
YES /SPONT----- - - - - -- 1 
YES/PROBED --2 
YES /SPONT - --1 
YES/PROBED 2 
NO 
YES /SPONT- -------- -- 1 
YES/PROBED 2 
NO 3 
YES /SPONT 
YES/PROBED 2 
NO 
NO 
YES 
NO 
YES f 
NO 2 
YES 1 
NO 2 
Have you ever had 
an operation to 
avoid having any 
more children? 
YES 
NO 2 
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302 Have ever heard 
of (METHOD)? 
READ DESCRIPTION 
OF EACH METHOD 
303 Have ever used 
(METHOD)? 
Has your husband ever 
had an operation to 
08 VASECTOMY Men can have an operation YES / SPONT . avoid having any more - 
YES/PROBED to avoid having any more children. 2 children? 
NO 3 YES I 
NO 2 
09 RHYTHM Couples can avoid having sexual YES /SPONT I YES I 
intercourse on certain days of the month YES/PROBED 2 NO 
when the woman is likely to become 
pregnant. 
NO 3 
- 
10 DOUCHE Some women wash themselves YES /SPONT - YES 1 
out immediately after sex with water or YES/PROBED - - - --2 
some other liquid to avoid getting pregnant NO - - -- 3 NO 2 
11 WITHDRAWAL Men can be careful and YES /SPONT 1 YES 1 
pull out before climax. YES/PROBED 2 
NO 3 NO 2 
12 ABORTION Some women do something or YES /SPONT 1 YES 1 
have something done after they become YES/PROBED 2 
pregnant to avoid having any more children. NO 3 1 NO 2 
13 ABSTINENCE Some women go without YES /SPONT YES 1 
sex for several months or longer to avoid YES/PROBED 2 
getting pregnant NO -- 3 NO 2 
14 HERBS Some women drink herbs to avoid YES / SPONT 1 
-, 
YES I 
getting pregnant YES/PROBED 2 
NO -3 NO 2 
15 CHARMS Some women use special charms YES /SPONT I 
- 
YES 1 
which they place in the house to avoid YES/PROBED 2 
getting pregnant NO 3 NO 2 
16 ARMBANDS, WAISTBANDS OR 
NECKBANDS Some women wear a special YES /SPONT 1 YES I 
band round their arms, neck or waist to YES/PROBED 2 
avoid getting pregnant NO 3 NO 2 
17 RINGS ON FINGER Some women wear YES /SPONT I YES 1 
special rings on their fingers to avoid getting YES/PROBED 2 
pregnant NO 3 NO 1 
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302 Have ever heard 
of (METHOD)? 
READ DESCRIPTION 
OF EACH METHOD 
303 Have ever used 
(METHOD)? 
18 Have you heard of any other ways or 
methods that women or men can use to 
avoid pregnancy? 
1 
(SPECIFY) 
YES /SPONT 1 
NO 3 - 
T 
YES t 
NO 2 
YES 1 
NO 2 
YES 1 
NO 2 
YES 1 
NO 2 
2 
(SPECIFY) 
3 
(SPECIFY) 
304 CHECK 303: NOT A SINGLE "YES" 
(NEVER USED) 
USED) 
- 
v 
AT LEAST ONE "YES 
(EVER SKIP TO 307 
305 Have you ever done anything or tried in any way to 
delay or avoid getting pregnant? 
YES 1 
NO 2- 316 
306 What have you used or done? 
CORRECT 303 -305 (AND 302 IF NECESSARY) (SPECIFY) 
307 Now I would like to ask you about the time when you 
first did something or used a method to avoid getting 
pregnant. 
How many living children did you have at that time, 
if any? 
IF NONE, ENTER `00'. 
308 CHECK 215: 
NOT PREGNANT 
OR SURE I I PREGNANT 316 
1 
309 Are you currently doing 
method to 
delay or avoid getting 
something or using any 
pregnant? 
YES t 
NO 2 316 
310 Which method are you using? 
PILL 01 
IUD 02 
INJECTIONS 03 
FOAMING TABLETS 04 
DIAPHRAGM/ FOAM/ JELLY 05 
DUREX OR CONDOM 06 
FEMALE STERILISATION 07 
MALE STERILISATION 08 
RHYTHM 09 
WITHDRAWAL 10 
OTHER lI 
(SPECIFY) 
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NO QUESTIONS AND FILTERS CODING CATEGORIES SKIP 
TO 
311 CHECK 310 AND MARK BOX: 
SHE/HE STERILISED USING ANOTHER METHOD 
HOSPITAL 1 
HEALTH CENTER, MATERNITY 
CENTER, FAMILY PLANNING 
CLINIC 2 
DOCTOR 3 
PRIVATE CLINIC 4 - Where did the sterilisation Where did you obtain PATENT MEDICINE SHOP 5 
take place? (METHOD) 
the last 
time? 
MARKET 6 
OTHER 7 
(SPECIFY) 
*313 
DK 98 
(NAME OF PLACE) 
312 Was this method given at a government facility or a 
private facility? 
GOVERNMENT 1 
PRIVATE 2 
DK 9 
313 CHECK 310: 
SHE/HE USING ANOTHER 
STERILISED 4 METHOD 
I I 
315 
314 In what month and year was the sterilisation 
operation done? MONTH 1 
I I I 
YEAR 2 
I I 
* 40I 
DK 998 
315 For how many months have you been using a method 
of family planning? MONTH 1 
316 Do you intend to use a method to delay or avoid 
getting pregnant at any time in the future? YES 1 318 
NO 2 
DK 9 b 320 
31? What is the main reason you do not intend to use a 
method? 
WANTS CHILDREN 01 - 
LACK OF KNOWLEDGE 02 
FATALISTIC 03 
COST TOO MUCH 04 
SIDE EFFECTS 05 
HEALTH CONCERNS 06 
HARD TO GET METHOD 07 
RELIGION 08 
OPPOSED TO F.P 09 
PARTNER OPPOSED TO FP 10 *320 
OTHER PEOPLE OPPOSED TO FP11 
INFREQUENT SEX 12 
DIFFICULT TO GET PREGNANT.13 
MENOPAUSAL/ 
HAD HYSTERECTOMY 14 
INCONVENIENT 15 
NOT MARRIED 16 
OTHER 17 
(SPECIFY) 
DK 98 
338 
NO QUESTIONS AND FILTERS CODING CATEGORIES SKIP 
TO 
318 Do you intend to use a method within the next 12 
months? 
YES 1 
NO 2 
DK 9 320 
319 Why do you intend to use a method? STOP CHILDBEARING 1 
SPACING 2 
OTHER 3 
(SPECIFY) 
320 Do you know a place where you can obtain a method 
of contraception? 
YES 1 
NO 2 
321 Where is that? HOSPITAL 1 
FAMILY PLANNING CLINIC 2 
DOCTOR 3 
PRIVATE CLINIC 4 
OTHER 
(SPECIFY) 
322 Is it easy or difficult to get there? EASY 1 
DIFFICULT 2 
323 In the last month, have you heard a message about 
family planning on the radio or television in any 
language that you understand? 
YES 1 
NO 2 
324 Is it acceptable or not acceptable to you for family 
planning information to be provided on the radio or 
television? 
ACCEPTABLE I 
NOT ACCEPTABLE 2 
DK 9 
325 How many children do /did you desire to have /to have 
had in your life time when you get/got married 
NUMBER 
AS MANY AS POSSIBLE 96 
UP TO GOD 97 
DK 98 
326 What will you do after you have had your desired 
number of children? 
USE CONTRACEPTIVES 1 
USE STERILISATION 2 
OTHER 3 
(SPECIFY) 
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SECTION 4. BIRTH INTERVALS 
401 CHECK 213: NO LIVE BIRTHS 
ONE OR MORE LIVE I SINCE JUNE. 1990 II--1'" (SKIP TO 501) 
BIRTHS SINCE 1990 
ENTER THE LINE NUMBER, NAME, AND SURVIVAL STATUS OF EACH BIRTH 
SINCE JANUARY 1992 IN THE TABLE. 
ASK THE QUESTIONS ABOUT ALL OF THESE BIRTHS. BEGIN WITH THE LAST BIRTH 
(IF THERE ARE MORE THAN THREE BIRTHS, USE ADDITIONAL FORMS) 
Now I would like to ask you some more questions about the health of children you had in the past 
five years 
(We will talk about one child at a time.) 
I HOUSE NUMBER 
I I 
402 What is the name of your last child 
(second child)? 
LAST BIRTH 
NAME 
NEXT -TO -LAST 
BIRTH 
NAME 
2ND -TO -LAST 
BIRTH 
NAME 
403 
When was (NAME) born? 
DAY I DAY DAY 
MONTH 
YEAR 
MONTH.. MONTH 
YEAR YEAR 
404 How old is (NAME) AGE (COMPLETED AGE (COMPLETED AGE (COMPLETED 
YEARS)....1 
1 
1 YEARS)...i I I YEARS) 1 
1 1 
405 Is (NAME) alive or dead? ALIVE 1 
DEAD 2 
ALIVE 1 
DEAD 2 
ALIVE 1 
DEAD 2 
406 How old was (NAME) before 
he /she died? 
AGE (COMPLETED AGE (COMPLETED AGE (COM1;í.FTFI 
YEARS) - - -- I I YEARS).._! I I YEARS) ---1 I I 
407 
Has your period returned since the 
birth of (NAME)? YES 1 
NO 
(SKIP TO 409) 
408 For how many months after the 
birth of (NAME) did you NOT have 
a period? 
MONTHS. I MONTHS 
DK 98 
MONTHS... I 
DK 98 DK 98 
409 
IF PREGNANT, CIRCLE `3', 
OTHERWISE ASK: 
Have you resumed sexual relations 
since the birth of (NAME)? 
YES 1 
2 
(SKIP TO 411) 
PREGNANT3 
410 For how many months after the 
birth of (NAME) did you NOT have 
sexual relations? 
MONTHS. I MONTHS 
DK 98 
MONTHS... I 
DK 98 DK 98 
411 GO BACK TO 402 FOR NEXT BIRTH; OR, IF NO MORE BIRTHS, GO TO FIRST COLUMN OF QUESTION 
501 
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SECTION S. MARRIAGE 
NO QUESTIONS AND FILTERS CODING CATEGORIES SKIP 
TO 
501 Have you ever been married or lived with a man? YES I 
NO 2+ 512 
502 Are you now married, widowed, divorced, or 
separated? 
MARRIED I 
WIDOWED 2 
DIVORCED 3 
SEPARATED a 
503 In what month and year did you and your husband 
begin living together as husband and wife? 
508 
MONTH 
AR 
504 How old were you when you and your husband started 
living together? AGE 
505 Does/Did your husband have other wives? YES I_ 
NO 2 
DK 9- 
506 How many other wives, including yourself, does /did 
he have? 
NUMBER 
DK 1.508 98 
507 Are /Were you the first, second,... wife? RANK 
508 Have you been married more than once? ONCE I 0.513 
MORE THAN ONCE 2 
509 How many times all together have you been married? NUMBER 
510 How old were you when you got married to your first 
husband? 
AGE 
511 In what month and year did you marry him? 
COMPARE 504 OR IF MARRIED MORE THAN ONCE, 
510, WITH 105 AND 106. 
MAKE CORRECTIONS IF INCONSISTENT. 
MONTH 
513 DK MONTH 98 
YEAR 
DK YEAR 98 
512 IF NEVER IN UNION: 
Have you ever had sexual intercourse? 
YES 1 
NO 2 1.514 
513 
Now we need some details about your sexual activity 
in order to get a better understanding of contraception 
and fertility. 
When was the last time you had sexual intercourse? 
DAYS AGO 1 
WEEKS AGO 2 
MONTHS AGO 3 
YEARS AGO 4 
BEFORE LAST BIRTH99 
514 How old were you when you first had sexual 
intercourse? 
AGE 
FIRST TIME WHEN MARRIED ..96 
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SECTION 6 FERTILITY PREFERENCES 
NO QUESTIONS AND FILTERS CODING CATEGORIES SKIP 
TO 
601 CHECK 311: 
NEITHER n HE OR SHE I ' 
606 STERILISED STERILISED 
602 
CHECK 50I AND 502: 
CURRENTLY 
MARRIED OR NOT CURRENTLY pi 
1'670 LIVING IN UNION 
TOGETHER 
603 
Now I have some questions about the future. 
CHECK 215 AND MARK BOX: 
NOT PREGNANT PREGNANT 
OR UNSURE 
HAVE ANOTHER 
NOIM I 
NO MORE 2 
STERILE 3 
UNDECIDED/UNSURE 
8 
DK 9 
*606 
+ 
Would you like to have After the child you are 
(a/another) child or would expecting, would you like to 
you prefer not to have any have another child or would 
(more) children? you prefer not to have any 
more children? 
604 
CHECK 215 OR 603 AND MARK BOX: 
NOT PREGNANT PREGNANT 
OR UNSURE 
DURATION 
606 
MONTHS I 
YEARS 
+ 
How long would you like to 
How long would like to g wait after giving birth to the 
wait from now before child you are expecting 
the birth of ( a/another) child? before the birth of another 
child? 
STERILE W 994 
STERILE 995 
OTHER 996 
(SPECIFY) 
jo, 
DK 998 
605 
CHECK 212 & 213: If totals are the same, children are all 
dead. 
IF NO LIVING CHILDREN, CIRCLE `96', 
OTHERWISE ASK: 
How old would you like your youngest child to be before 
having another child? 
AGE OF YOUNGEST 
YEARS 
NO LIVING CHILD -96 
DK 98 
606 Do you think that your husband approves /approved or 
disapproves /disapproved of couples using a method to avoid 
pregnancy? 
APPROVES 1 
DISAPPROVES 2 
DK 9 
607 How often have you talked /did you talk to your husband about 
family planning? 
NEVER t 
ONCE OR TWICE 2 
MORE OFTEN 3 
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NO QUESTIONS AND FILTERS CODING CATEGORIES SKIP 
TO 
608 Have /did you and your husband ever discussed /discuss the 
number of children you would like to have? 
YES I 
NO 2 
609 Do you think your husband wants /wanted the same number of 
children that you want, or fewer than you want? 
SAME NUMBER I 
MORE CHILDREN 3 
FEWER CHILDREN 3 
DK 9 
610 How long should a couple wait before starting sexual 
intercourse after the hirth of a baby? 
MONTHS 1 
YEARS 2 
OTHER 996 
(SPECIFY) 
611 Should a mother wait until she has completely stopped 
hreastfeeding before starting to have sexual relations again, or 
doesn't it matter? 
WAIT 1 
DOESN'T MATTER 2 
612 In general, do you approve or disapprove of couples using a 
method to avoid pregnancy? 
APPROVE 1 
DISAPPROVE 2 
613 
CHECK 212 & 213 AND MARK BOX (If the same, has no 
living. If different, has living children). 
NO LIVING CHILDREN HAS LIVING CHILDREN 
1f God gave you choice of the If you could go back to the 
exactly number of children to time you did not have any 
have in your whole life, how children and God gave you 
many children would be the choice of the number of 
ideal? children to have in your 
whole life, how many would 
be ideal? 
RECORD SINGLE NUMBER OR OTHER ANSWER. 
NUMBER 
UP TO GOD 95 
OTHER 96 
(SPECIFY) 
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SECTION 7. HUSBAND'S BACKGROUND AND WOMAN'S WORK 
NO QUESTIONS AND FILTERS I CODING CATEGORIES SKIP 
TO 
701 CHECK 501: 
EVER MARRIED NEVER 
OR LIVED MI NEVER 
TOGETHER TOGETHER 
y 
ASK QUESTIONS ABOUT CURRENT OR MOST RECENT 
MARRIED, 
708 LIVED 
HUSBAND/PARTNER. 
702 Did your (last) husband /partner ever attend school? 
NO 2-1. 705 
703 What was the highest level of school he attended: 
primary, secondary, higher? 
PRIMARY I 
SECONDARY 2 
HIGHER 3 
DK 9 4. 705 
704 What was the highest (class, form, year) he 
completed at that level? 
CLASS 
DK 98 
705 What kind of work does (did) your (last) husband 
mainly do? 
706 CHECK 705: 
WORKS (WORKED) DOES (DID) 
IN AGRICULTURE n NOT WORK 
IN AGRICULTURE 
7e8 
707 (Does /did your husband work mainly on his own 
land or family land, or (does /did) he work on 
someone else's land? 
HIS/FAMILY LAND I 
SOMEONE ELSE'S LAND 2 
708 Aside from doing their own housework, are you 
currently doing any other work for which you are 
paid in cash or kind? 
YES 1 
NO 2 i 801 
709 What is your occupation, that is, what kind of work 
do you do? 
PETTY TRADING 1 
BUSINESS 2 
CONTRACTOR I 
FARMING 4 
TEACHING 5 
NURSING 6 
WARD ATTENDANT 7 
CLEANER 8 
MATRON 9 
OTHER 10 
(SPECIFY) 
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SECTION 8 BELIEFS AND ATTITUDES 
NOW I WOULD LIKE TO ASK YOU QUESTIONS ON SOME IMPORTANT ISSUES ABOUT LIFE 
NO QUESTIONS CODING CATEGORY SKIP 
TO 
NOW I WOULD LIKE TO ASK YOU QUESTIONS 
CONCERNING WHAT YOU THINK/BELIEF STRONGLY AGREE 1 
ABOUT MARRIAGE. AGREE 2 
NEITHER AGREE NOR DISAGREE 3 
801 Some people say men and women don't have DISAGREE 4 
to marry. Do you agree? STRONGLY DISAGREE 5803 CAN'T CHOOSE 9 8404 
802 Why do you say men and women don't have to OLD FASHION 1 
marry? MODERN TIMES 2 RELIGION 3 
OTHER 4 
(SPECIFY) 
DK 9 
803 Why do you say men and women have to 
marry? 
BIBLE/CHURCH DEMAND 1 
'ABWOI'S DEMAND 2 
CHASTITY 3 
PROCREATION 4 
OTHER 5 
(SPECIFY) 
DK 9 
804 At what age do you think a woman should 
marry? 
AGE 
DK 98 
805 Do you think it is wrong or not wrong if a man ALWAYS WRONG 1 
ALMOST ALWAYS WRONG 2 807 or woman have sexual relations before 
marriage? 
WRONG ONLY SOMETIMES 3 
NOT WRONG AT ALL 4 
CAN'T CHOOSE 9 J. 807 
806 Why doesn't a woman or man have to be a 
virgin on her /his wedding day? 
OLD FASHION 1 
MODERNISATION 2 
OTHER 3 
(SPECIFY) 
DK 9 
807 What about a married person having sexual 
relations with someone other than his or her 
husband or wife? 
ALWAYS WRONG 1 
ALMOST ALWAYS WRONG 2 
WRONG ONLY SOMETIMES 3 
NOT WRONG AT ALL 4 
CAN'T CHOOSE 9 
808 Some people believe that a husband and wife 
should never divorce. Do you agree? 
STRONGLY AGREE 1 
AGREE 2 
NEITHER AGREE NOR DISAGREE 3 
DISAGREE 4 
STRONGLY DISAGREE 5 - 
CAN'T CHOOSE 9 -4.810 
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NO QUESTIONS CODING CATEGORY SKIP 
TO 
809 Why should a husband and wife never divorce? BIBLE/CHURCH DEMAND 1 
ANCESTRAL DEMAND 2 
'ABWOI' DEMAND 3 
SOCIETAL DEMAND 4 
DESTRUCTIVE TO CHILDREN 5 
WOMAN LOSSES PRESTIGE 6 
OTHER 7 
(SPECIFY) 
DK 9 
810 Some people say that a man or woman doesn't STRONGLY AGREE 1 
have to be married to bear children. Do you 
agree? 
3 NEITHER AGREE NOR DISAGREE 2 
DISAGREE 4 
812 
STRONGLY DISAGREE 5 
CAN'T CHOOSE 9 
811 Why do you think a man or woman should be 
married before he /she bears children? 
BIBLE/CHURCH DEMAND 1 
ANCESTORS /ABWOI 
DEMAND 2 
SOCIETAL DEMAND 3 
ACCEPTABLE CHILDREN 4 
LEGAL REQUIREMENT 5 
OTHER 6 
(SPECIFY) 
DK 9 
812 Some people say it is all right for a woman to STRONGLY AGREE 1 - 
abort a pregnancy when she does not want it. NEITHER AGREE NOR DISAGREE 3 814 
Do you agree? 
2 
DISAGREE 4 
STRONGLY DISAGREE 5 
CAN'T CHOOSE 9 *814 
813 Why should a woman not abort a pregnancy she 
does not want? 
GOD/BIBLE DISALLOWS 1 
SOCIETY DISALLOWS 2 
ANCESTORS DISALLOW 3 
HEALTH REASONS 4 
OTHER 5 
(SPECIFY) 
NO REASON 9 
814 Do you personally think it is wrong or not 
wrong for a woman to have an abortion if there 
is a strong chance of serious defect in the baby 
or the mother dying as a result of the Yl g 
pregnancy? 
ALWAYS WRONG 1 
ALMOST ALWAYS WRONG 2 
WRONG ONLY SOMETIMES 3 
NOT WRONG AT ALL 4 
CAN'T CHOOSE 9 
815 If the family has a very low income and cannot 
afford any more children, do you personally 
think it wrong? 
ALWAYS WRONG 
ALMOST ALWAYS WRONG 
WRONG ONLY SOMETIMES 3 
NOT WRONG AT ALL 4 
CAN'T CHOOSE 9 0. ß t 7 
816 Why should she not abort the pregnancy? GOD/BIBLE DISALLOWS I SOCIETY DISALLOWS 2 
ANCESTORS DISALLOW 3 
HEALTH REASONS 4 
OTHER 5 
(SPECIFY) 
NO REASON 9 
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NO QUESTIONS CODING CATEGORY SKIP 
TO 
817 Some people say children are a burden or stop STRONGLY AGREE 1 
couples from enjoying life. Do you agree? AGREE NEITHER AGREE NOR DISAGREE 
9 
3 
DISAGREE 4 
STRONGLY DISAGREE 5 
CAN'T CHOOSE 9 
818 Do you agree that a couple should decide on STRONGLY AGREE I 
L the number of children they should have? NEITHER AGREE NOR DISAGREE 3 820 
DISAGREE 4 
STRONGLY DISAGREE 5 
CAN'T CHOOSE 9 
819 Why should a couple not decide the number of AGAINST BIBLE/CHURCH I 
children they should have? AGAINST CULTURE AGAINST `ABWOI' 
2 
3 
UP TO GOD 4 
OTHER 5 
(SPECIFY) 
DK 9 
820 What should a couple do when they have had USE CONTRACEPTIVES 1 
the number of children they decided on? STERILISATION TERMINAL ABSTINENCE 
2 
3 
OTHER 4 
(SPECIFY) 
DK 9 
821 What should a woman do if she gets pregnant TERMINATE PREGNANCY I 
after she has had her desired number of HAVE BABY PRAY FOR SOLUTION 
2 
3 
children? OTHER 4 
(SPECIFY) 
DK 9 
Yes No 
822 What do you think could be the reason for a GOD'S WILL 1 2 
woman not being able to bear children? GOD'S PUNISHMENT I ANCESTORS' DISPLEASURE 1 
2 
2 
WITCHCRAFT I 2 
DISEASE I 2 
OTHER 
(SPECIFY) 
DK 9 
823 What should a couple that has not been able to SEE DOCTOR I 
produce a child do? SEE HERBALIST APPEASE ANCESTORS 
2 
3 
DIVORCE 4 
ACCEPT CHILDLESSNESS 5 
ADOPT A CHILD 6 
OTHER 7 
(SPECIFY) 
DK 98 
824 Could a woman bear too many children? y 
YES, DEFINITELY 
YES, PROBABLY 
1 
2 
NO, PROBABLY NOT 
NO, DEFINITELY NOT 
3 ^i 4 826 
CAN'T CHOOSE 9 -' 
825 How many children do you consider too many? NUMBER I DK -- - -- 98 
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NO QUESTIONS CODING CATEGORY SKIP 
TO 
826 Should a mother of many children be proud of 
her achievement? 
YES, DEFINITELY 1 
YES, PROBABLY 2 
NO, PROBABLY NOT 
NO, DEFINITELY NOT 4 
CAN'T CHOOSE 828 
827 Why should a mother of many children be proud 
of her achievement? 
BLESSED BY GOD I- 
BLESSED BY ANCESTORS 2 
LOVED BY FAMILY 3 
SECURE FUTURE 4 -1.829 
OTHER 5 
(SPECIFY) 
DK 9- 
828 Why shouldn't a mother of many children be 
proud of her achievement? 
BAD TO HAVE TOO MANY l 
FINANCIAL BURDEN 2 
MOTHER'S HEALTH 3 
PROBLEM OF CHARACTER TRAINING 
4 
OLD FASHION 
OTHER 5 
(SPECIFY) 
DK 9 
829 Should children support their parents 
financially /materially? 
YES, DEFINITELY 1 
YES, PROBABLY 2 
NO, PROBABLY NOT 3 
NO, DEFINITELY NOT 4 
CAN'T CHOOSE 9 
830 Do /did you send financial /material support to 
your parents? 
YES 1 
NO 2 
(IF A PARENT, ASK QUESTION 845. IF NOT, SKIP 
TO SECTION 9 QUESTION 901) 
831 Do you receive financial /material support from 
your children? 
YES 
NO 
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No. QUESTIONS AND FILTERS 
SECTION 9: RELIGIOUS BELIEFS 
CODING CATEGORIES SKIP 
TO 
901 If you were to consider your life in 
general these days, how happy or 
unhappy would you say you are, on 
the whole? 
VERY HAPPY 1 
FAIRLY HAPPY 2 
NOT VERY HAPPY 3 
NOT AT ALL HAPPY 4 
CAN'T CHOOSE 9 
902 A husband's job is to earn money; a STRONGLY AGREE 1 
wife's job is to look after the home AGREE 2 NEITHER AGREE NOR DISAGREE 3 
and family. DISAGREE 4 
STRONGLY DISAGREE 5 
CAN'T CHOOSE 9 
903 All in all, family life suffers when the STRONGLY AGREE 1 
woman has a full time job. AGREE 2 NEITHER AGREE NOR DISAGREE 3 
DISAGREE 4 
STRONGLY DISAGREE 5 
CAN'T CHOOSE 9 
904 Please indicate which statement Don't believe in God 1 
below comes closest to expressing I don't know whether there is a God and 
what you believe about God.(Give I don't believe there is any way to find out 2 
only one answer) I don't believe in a personal God, but I do 
believe in a higher power of some kind 3 
I find myself believing in God some of 
the time, but not at others. 4 
While I have doubts, I feel that I believe 
in God 5 
I know God really exists and I have no 
doubts about it 6 
905 How close do you feel to God most of NOT CLOSE AT ALL 1 
the time? NOT VERY CLOSE 2 SOME WHAT CLOSE 3 
EXTREMELY CLOSE 4 
CAN'T CHOOSE 9 
906 Which best describes your beliefs I don't believe in God now and I never have]. 
about God? I don't believe in God now, but I used to 2 
I believe in God now, but I didn't use to 3 
I believe in God now and I always have 4 
Can't choose 9 
907 Do you believe in life after death? YES, DEFINITELY I 
YES, PROBABLY 2 
NO, PROBABLY NOT 3 
NO, DEFINITELY NOT 4 
CAN'T CHOOSE 9 
908 Do you believe in the Devil? YES, DEFINITELY 1 
YES, PROBABLY 2 
NO, PROBABLY NOT 3 
NO, DEFINITELY NOT 4 
CAN'T CHOOSE 9 
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No. QUESTIONS AND FILTERS CODING CATEGORIES SKIP 
TO 
909 Do you believe in life heaven? YES, DEFINITELY l 
YES, PROBABLY 2 
NO, PROBABLY NOT 3 
NO, DEFINITELY NOT 4 
CAN'T CHOOSE 9 
910 Do you believe in hell? YES, DEFINITELY 1 
YES, PROBABLY 2 
NO, PROBABLY NOT 3 
NO, DEFINITELY NOT 4 
CAN'T CHOOSE 9 
911 Do you believe in religious miracles? YES, DEFINITELY I 
YES, PROBABLY 2 
NO, PROBABLY NOT 3 
NO, DEFINITELY NOT 4 
CAN'T CHOOSE 9 
912 Is human life sacred? YES, DEFINITELY 1 
YES, PROBABLY 2 
NO, PROBABLY NOT 3 
NO, DEFINITELY NOT 4 
CAN'T CHOOSE 9 
913 Is suicide always wrong? YES, DEFINITELY 1 
YES, PROBABLY 2 
NO, PROBABLY NOT 3 
NO, DEFINITELY NOT 4 
CAN'T CHOOSE 9 
914 Which of these comes closest to The Bible is the actual word of God and 
describing your feelings about the it is to be taken literally, word for word. 1 
Bible? The Bible id the inspired word of God 
but not everything should be taken 
literally, word for word 2 
The Bible is an ancient book of fables, 
legends, history, and moral teachings 
recorded by man. 3 
This does not apply to me 4 
Can't choose 9 
915 There is a God who concerns Himself STRONGLY AGREE 1 
with every human being, personally. AGREE 2 NEITHER AGREE NOR DISAGREE 3 
DISAGREE 4 
STRONGLY DISAGREE 5 
CAN'T CHOOSE 9 
916 There is little that people can do to STRONGLY AGREE 1 
change the course of their lives. AGREE 2 NEITHER AGREE NOR DISAGREE 3 
DISAGREE 4 
STRONGLY DISAGREE 5 
CAN'T CHOOSE 9 
917 To me, life is meaningful only STRONGLY AGREE 1 
because God exists. AGREE 2 NEITHER AGREE NOR DISAGREE 3 
DISAGREE 4 
STRONGLY DISAGREE 5 
CAN'T CHOOSE 9 
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No, QUESTIONS AND FILTERS CODING CATEGORIES SKIP 
TO 
918 The course of our life is decided by STRONGLY AGREE I 
God AGREE 2 NEITHER AGREE NOR DISAGREE 3 
DISAGREE 4 
STRONGLY DISAGREE 5 
CAN'T CHOOSE 9 
919 How often have you felt as though you NEVER IN MY LIFE I 
were in touch with some who died.? ONCE OR TWICE 2 
SEVERAL TIMES 3 
OFTEN 4 
DK 9 
920 Would you say you have been "born YES I 
again" or have had a "born again" NO 2 
experience - that is, a turning point in 
your life when you committed yourself 
to Christ? 
DK 9 
CATHOLIC 1 
921 In what religion were you brought up? ANGLICAN 2 
ECWA 3 
BAPTIST 4 (IF CHRISTIAN, CIRCLE HER METHODIST 5 
DENOMINATION) CHURCH MISSIONARY SOCIETY (CMS) 6 
TRADITIONALIST 7 
OTHER 8 
(SPECIFY) 
922 What is husband? CATHOLIC 1 religion your ANGLICAN 2 
ECWA 3 
(IF CHRISTIAN, CIRCLE HER BAPTIST 4 
DENOMINATION) METHODIST 5 CHURCH MISSIONARY SOCIETY (CMS) 6 
TRADITIONALIST 7 
OTHER 8 
(SPECIFY) 
923 How often did you attend religious NEVER 01 
services when you were a child? ONCE OR TWICE A YEAR 02 
(Before you were 15) SEVERAL TIMES A YEAR 03 ABOUT ONCE MONTH 04 
TWO OR THREE TIMES A MONTH 05 
NEARLY EVERY WEEK 06 
EVERY WEEK 07 
SEVERAL TIMES A WEEK 08 
ONCE A DAY 09 
SEVERAL TIMES DAY 10 
CAN'T CHOOSE 98 
924 Now, in the present, how often do you NEVER 01 
attend religious services? ONCE OR TWICE A YEAR 02 
SEVERAL TIMES A YEAR 03 
ABOUT ONCE MONTH 04 
TWO OR THREE TIMES A MONTH 05 
NEARLY EVERY WEEK 06 
EVERY WEEK 07 
SEVERAL TIMES A WEEK 08 
ONCE A DAY 09 
SEVERAL TIMES DAY 10 
CAN'T CHOOSE 98 
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No. QUESTIONS AND FILTERS CODING CATEGORIES SKIP 
TO 
925 About how often do you pray now? NEVER 01 
ONCE OR TWICE A YEAR 02 
SEVERAL TIMES A YEAR 03 
ABOUT ONCE MONTH 04 
TWO OR THREE TIMES A MONTH 05 
NEARLY EVERY WEEK 06 
EVERY WEEK 07 
SEVERAL TIMES A WEEK 08 
ONCE A DAY 09 
SEVERAL TIMES DAY 10 
CAN'T CHOOSE 98 
926 Flow often do you take part in the NEVER 01 
activities or organisations of your ONCE OR TWICE A YEAR 02 SEVERAL TIMES A YEAR 03 
church, other than attending services? ABOUT ONCE MONTH 04 
TWO OR THREE TIMES A MONTH 05 
NEARLY EVERY WEEK 06 
EVERY WEEK 07 
SEVERAL TIMES A WEEK 08 
ONCE A DAY 09 
SEVERAL TIMES DAY 10 
CAN'T CHOOSE 98 
CHECK Q. 112 TO DETERMINE NEVER 1 
LITERACY THEN ASK: RARELY/FEW TIMES A YEAR 2 
ONCE A MONTH 3 
927 How often do you study the Bible/ 
ONCE A FORTNIGHT 4 
ONCE A WEEK 5 
listen to the Bible read to you? SEVERAL TIMES A WEEK 6 
EVERY DAY 7 
DK 9 
92g How many times do you take holy 
communion in a month? 
NUMBER 
929 How many times does your Church 
serve holy communion in a month? NUMBER 
930 Do you take any alcoholic drinks? YES, DEFINITELY 1 
YES, PROBABLY 2 
NO, PROBABLY NOT 3 
NO, DEFINITELY NOT 4 
CAN'T CHOOSE 9 
931 Why don't you take alcoholic drinks? BIBLE/CHURCH 1 
(CIRCLE ALL MENTIONED) HEALTH REASON 2 
FEAR PARENTS 3 
DON'T LIKE IT 4 
OTHER 6 
(SPECIFY) 
932 Do you consult native doctors? YES, DEFINITELY t 
YES, PROBABLY 2 
NO, PROBABLY NOT 3 
NO, DEFINITELY NOT 4 
CAN'T CHOOSE 9 
933 How important is your religion to you VERY IMPORTANT I 
in your daily living? SOMEWHAT IMPORTANT 2 NOT IMPORTANT 3 
VERY UNIMPORTANT 4 
OTHER 5 
(SPECIFY) 
DK 9 
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No. QUESTIONS AND FILTERS CODING CATEGORIES SKIP 
TO 
934 How would you describe yourself? EXTREMELY RELIGIOUS 1 
VERY RELIGIOUS 2 
SOMEWHAT RELIGIOUS 3 
NEITHER RELIGIOUS NOR NON -RELIGIOUS 4 
SOMEWHAT NON -RELIGIOUS 5 
VERY NON -RELIGIOUS 6 
EXTREMELY NON -RELIGIOUS 7 
CAN'T CHOOSE 9 
935 Do you believe God punishes those STRONGLY AGREE 1 
who disobey his laws? AGREE 2 NEITHER AGREE NOR DISAGREE 3 
DISAGREE 4 
STRONGLY DISAGREE 5 
CAN'T CHOOSE 9 
936 Is God a stern judge of wrong- doers? STRONGLY AGREE I 
AGREE 2 
NEITHER AGREE NOR DISAGREE 3 
DISAGREE 4 
STRONGLY DISAGREE 5 
CAN'T CHOOSE 9 
937 Do you get comfort from religion? STRONGLY AGREE I 
AGREE 2 
NEITHER AGREE NOR DISAGREE 3 
DISAGREE 4 
STRONGLY DISAGREE 5 
CAN'T CHOOSE 9 
938 Do you believe God created the STRONGLY AGREE I 
world? AGREE 2 NEITHER AGREE NOR DISAGREE 3 
DISAGREE 4 
STRONGLY DISAGREE 5 
CAN'T CHOOSE 9 
939 Do you think that most of the miracles STRONGLY AGREE I 
described in the Bible really AGREE 2 NEITHER AGREE NOR DISAGREE 3 
happened? DISAGREE 4 
STRONGLY DISAGREE 5 
CAN'T CHOOSE 9 
940 Do you think God man created as the STRONGLY AGREE 1 
Bible says? AGREE 2 NEITHER AGREE NOR DISAGREE 3 
DISAGREE 4 
STRONGLY DISAGREE 5 
CAN'T CHOOSE 9 
941 THANK YOU VERY MUCH FOR TALKING TO ME AND TAKING PART IN THIS STUDY. 
MAY GOD BLESS YOU. 
COULD I PLEASE HAVE YOUR NAME SO THAT I CAN CHECK BACK IF NECESSARY? 
YES I NAME 
NO 2 
THANK YOU AGAIN. (END INTERVIEW) 
RECORD STOP TIME: 
DATE: D 
qI yI 
nIT Ir Iygl IV I I 
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C4. FAMILY PLANNING SERVICES IN THE COMMUNITY 
DATE: FAMILY PLANNING CLINIC CLINICS NAME 
WHAT IS THE FLOOR MATERIAL CEMENT I 
OTHER 3 
(SPECIFY) 
QUESTIONS TO BE ASKED OF STAFF/PERSON AT FACILITY: 
NO QUESTIONS CODING CATEGORIES 
SKIP 
TO 
1 In what year did this clinic open? YEAR OPENED 19 
DK 98 
2 Under what authority is this clinic operated? FEDERAL 1 
STATE 2 
LGA 3 
CHURCH/MISSION - -- 4 
PRIVATE 5 
OTHER 6 
DK 7 
3 Do you keep records on family planning clients? YES 1 
NO 2 
4 How many staff of the following types does the 
clinic have? 
Number of doctors 
Number of nurses 
Number of Community Health Extension 
Workers (CHWS) 
REGULAR STAFF 
I 
5 
Are any doctors trained in IUD insertion? YES 1 
NO. 2 
6 Are any nurses trained in IUD insertion? YES 1 
NO 2 
7 On average, how many new patients for family 
planning (contraception) 'are seen monthly 
NEW PATIENTS I 
8* 
9 
Does this hospital /clinic /store supply (LIST) and 
what does it cost? 
Family planning Services? 
List the methods available and their cost 
(eg Pill, Condom Foaming Tablets, etc) 
For whom does this Family Planning worker 
work? 
YES 
NO 2_, 9 
COST El I 
FEDERAL MOH 1 
STATE MOH 2 
LOCAL GOVERNMENT 3 
PRIVATE ORGANISATION 4 
OTHER 5 
DK 9 
Note: *= Coding categories were provided for each method in the' form used in the field. 
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EQUIPMENT AVAILABLE AT THE FACILITY: 
Now I would to as you if the (Acuity) has various types of equipment and if the equipment works right now 
EQUIPMENT 10 Do you have 
(EQUIPMENT)? 
l l Does (EQUIPMENT) 
work right now? 
12 ASK TO SEE 
EQUIPMENT AND 
RECORD OUTCOME 
1. Running water YES I NO 2 
YES 
NO 2 
2. Electricity YES 1 NO 2 
YES I 
NO 2 
3. Gas cooker YES 1 NO 2 YES 1 NO 2 
4. Kerosene stove YES t NO 2-4 YES 1 NO 2 
5. Telephone /Radio 
Transmitter 
YES I 
NO 2 
YES 2 
NO 2 
6. Table for gyn exam 
(OB /GYN couch) 
* 
YES t 
NO 2 
SEEN 2 
NOT SEEN 2 
7. Angle poised lamp 
t 
YES I 
NO 2 
YES 1 
NO 2 
SEEN 1 
NOT SEEN 2 
8. Blood pressure apparatus NO NO 
S 2-4 NO NO 2 SEEN 2 NOT SEEN 2 
9. Antiseptics YES 1 NO 2 
SEEN 1 
NOT SEEN 2 
10. IUCD insertion kit YES 1 NO 2 
4' 1 
NOT SEEN 2 
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INTERVIEWER'S REPORT 
TO BE FILLED OUT CAREFULLY AS SOON AS POSSIBLE AFTER THE INTERVIEW 
NO QUESTIONS CODING CATEGORY SKIP 
TO 
01 Level of co- operation? POSITIVELY CO- OPERATIVE, FRIENDLY 1 
INADEQUATE 2 
SUSPICIOUS AT FIRST, THE COOPERATIVE 3 
SUSPICIOUS AND RELUCTANT THROUGHOUT 4 
WIFE CO- OPERATIVE, HUSBAND SUSPICIOUS 5 
FORCED TO PARTIALLY COMPLETE 
INTERVIEW 6 
RESPONDENT GOT TIREDBORED 7 
OTHER 8 
(SPECIFY) 
02 Who was present during the 
interview, apart from the 
respondent? 
HUSBAND I 
CHILD(REN) 2 
MOTHER IN -LAW 3 
SISTER IN -LAW 4 
BROTHER IN-LAW 5 
VISITOR(S) 6 
03 How did this affect the 
interview? 
FREE COMMUNICATION I 
RESTRICTED COMMUNICATION 2 
INTERRUPTIONS 3 
LONGER TIME FOR INTERVIEW 4 
FORCED TO PARTIALLY COMPLETE 
INTERVIEW 6 
OTHER 7 
(SPECIFY) 
04 Were there any difficulties with 
language and communication? 
ENGLISH -NO DIFFICULTY IN COMMUNICATION 1 
ENGLISH- DIFFICULTY IN COMMUNICATION 2 
TYAP- SATISFACTORY INTERPRETATION 3 
TYAP- INADEQUATE INTERPRETATION 4 
OTHER 5 
(SPECIFY) 
05 What was your impression of the 
general accuracy of the 
interview? 
VERY ACCURATE 1 
ACCURATE 2 
FAIRLY ACCURATE 3 
SOMEWHAT INACCURATE 4 
INACCURATE 5 
VERY INACCURATE 6 
06 Comment on reporting of dates 
by respondent 
07 What were the broad areas of 
difficulty, if any? 
08 Other comments. 
Comments about 
respondent: 
Comments about 
specific question: 
Any other comments 
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INTERVIEWER'S OBSERVATION 
(To be filled in after completing interview) 
